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Abstract 
 
The Qur’ān has an unparalleled importance in the Muslim’s life and daily practice. Qur’ān 
translations are a window onto the world of Islam and its sacred text. They are equally 
important to Muslims who do not understand the Qur’ān in its original language, and to 
communicate the message of Islam to Mankind. Given this importance, it is crucial to 
evaluate and enhance the accuracy and fidelity of Qur’ān translations. This research provides 
an insight into and a critical assessment of thirty-five different English Qur’ān translations, 
exploring linguistic and theological issues found in translations in the light of modern 
translation theories, aiming to understanding the role of the translator’s dogma and exploring 
whether it is reflected in their translations or not. The first chapter provides an initial 
evaluative survey of the chosen English translations of the Qur’ān based on how the 
translators present their work. The second chapter aims to investigate the principles and 
problems of translation, its evaluation and quality assessment.  This leads to the development 
of a proposed evaluative model to apply to Qur’ān translations within linguistic and 
theological parameters. The third chapter discusses the first suggested parameter, linguistic 
problems, by means of a close analysis of Qur’ānic linguistic features and various 
problematic elements in their translation. The fourth chapter discusses the second suggested 
parameter, theological problems, shedding light on the exegetical and theological aspects of 
Qur’ānic discourse and translations. The fifth and sixth chapters apply the models and 
principles mapped out in the previous chapters. Linguistic and theological issues are 
examined with reference to the translator’s dogma. The analyses falls under three main 
categories: problematic linguistic issues, problematic linguistic issues with dogmatic 
refereance, and dogmatic and theological issues. This analysis helps in answering the main 
research questions, with respect to linguistic and theological issues. It also benefits from the 
suggested TQA model which can be further developed to draw up a similar model for 
assessing Qur’ān translations in different languages. 
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Transiliteration 
 
Consonants 
ء ’ (except when initial)  ز z   ق q 
ب b    س s   ك k 
ت t    ش š   ل l 
ث ṯ    ص ṣ   م m 
ج j    ض ḍ   ن n 
ح ḥ    ط ṭ   ه h 
خ x    ظ ḏ̟   و w or ū 
د d    ع ʕ   ي y or ī 
ذ ḏ    غ ġ    
ر r    ف f   
Long vowels 
ى أ ā 
و ū 
ي ī 
Short vowels 
  َ  a 
  َ  u 
  َ  i 
Note: Words that are well known in English such as Allah, Ayah , Hadith,  Islam, Shia, 
Sunni, Sunna, Sufi, Sura, Makkah, Madinah, etc., were left without transliteration. 
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Introduction 
 
The Qur’ān is a codification of Islam. It emerged in the form of a highly acclaimed book 
which embodies and symbolises the true essence of this religion. The Qur’ān is a 
fundamental and essential source of the Islamic creed, ethics and laws, and this gives it a 
supreme authority in Islam. Muslims believe that the Qur’ān is of divine origin, transmitted 
by the Archangel Gabriel to the Prophet Muhammad in its precise wording and meaning. It is 
not capable of being imitated, and was transmitted by numerous trusted persons, Tawātur in 
the Arabic language, during the twenty-three years period of the Prophetic mission (Denffer 
1983:17). 
The Qur’ān conveys its messages in the most beautiful, expressive and intense way. This is a 
way that is described as being inimitable and unmatched throughout history by both classical 
and modern Arabic litterateurs. For example, Al-Walīd ibn Al-Muġīra, who was an active 
opponent of Islam at the time of the Prophet, describes the Qur’ān as: 
Something unusually sublime, beyond his or anyone else’s linguistic faculty, a sweet, infinite, 
and graceful discourse; it is grandiose at its beginning and it is never exhausted at its end; it 
surpasses everything else, capable of defeating other discourse. (Abdul-Raof, 2003:66-67)  
Kassis (1983: xvii) describes the Qur’ān as a ‘unique [book] among sacred books in style, 
unity of language and authorship’. The elevated status of the of Qur’ān encouraged Muslims 
and non-Muslims alike to translate its meaning and this has rendered the Qur’ān one of the 
most translated books in the world (İhsanoğlu, 1986). 
Studying Qur’ān translations is fundamental for Muslims who do not understand Arabic. On 
the one hand, this is necessary in order to remove the linguistic barrier between them and the 
Qur’ān as a source of guidance so they can better comprehend their religion and its tenets, 
and for non–Muslims on the other hand, to enhance their insights into the religion of Islam. 
Muslims believe that Islam is a universal religion and that it is incumbent upon all believers 
to communicate the message of Islam to Mankind. This belief is embodied in many Qur’ānic 
verses, for example:  ‘He who sent down the criterion to His servant, that it may be an 
admonition to all creatures’ (Q25:1) and ‘We have not sent thee but as a universal 
(Messenger) to men, giving them glad tidings, and warning them (against sin), but most men 
understand not’ (Q34:28). 
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Religious translation, in general, and Qur’ān translation, in particular, is a challenging task. 
The language used in religious discourse tends to be highly loaded with untranslatable 
implications because it heavily reflects its own culture and language-bound schemata. 
Newmark (1988:5) defines translation as ‘rendering the meaning of text into another 
language in the way that the author intended the text’; this definition is to be applied to every 
Qur’ānic verse which needs to be translated with great care and reliable faithfulness. 
However, we may also deal with translation in a more practical way, on the basis of the 
fundamental fact that there are great linguistic and cultural distances between Arabic and 
English, in the case of the Qur’ān; two languages which belong to entirely distinct genetic 
language families: Arabic to the Semitic family and English to the Indo-European family. 
This will lead to abundant problematic areas in the translation process. Such problems are 
due to numerous factors closely related to the position that the Qur’ān has as a supreme 
authority and the apex of linguistic perfection. The linguistic nature of the Qur’ān, though 
debatable, is a very sensitive issue due to the inimitability of its language. 
The Rationale of the Study  
The entire process of translation as a mean of interlingual communication has been taken to 
revolve around equivalence; the concept of equivalence has been the subject of prolonged 
and heated debate. Translation theorists have focused on equivalence in their attempts to 
define what translation is. For example, Catford (1965:20) defines translation as ‘the 
replacement of textual material in one language (SL) by equivalent textual material in another 
language (TL)’. From here stems the need to identify translation equivalence problems in 
order to plug non-equivalence gaps between different languages. These gaps are usually due 
to cultural and linguistic differences between languages and the situation is even harder when 
we deal with religious discourse, as such texts suppose very significant language and 
meaning distinctiveness. Newmark (1981:181) describes translation criticism as the link 
between translation theory and practice. Translation criticism is significant because it 
improves translation standards and a translator’s competence, and widens his scope of 
knowledge concerning semantic and grammatical differences between the SL and TL (ibid).  
The researcher believes that there are two critical factors to consider when evaluating a 
translation of the meaning of the Qur’ān.  One is the extent to which the translation is able to 
do justice to the linguistic and semantic facts of the text itself. The second is whether it is 
held to provide an authentic meaning of the Qur’ān. Therefore, a good Qur’ān translation will 
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have the benefit of content and stylistic equivalence, besides authenticity and faithfulness to 
the original.  
As far as I have been able to ascertain, no substantial work has been conducted to critically 
examine and compare the mass of existing English translations of the Qur’ān, or the dogmatic 
approaches of its translators on a large scale. The current study is meant to investigate the 
problems that are encountered when translating the Qur’ān into English. Accordingly, the 
study will derive its evidence from selected translated verses of the Qur’ān; these verses have 
been selected on the basis of the criterion that their translations give rise to a host of problems 
due to the existence of linguistic and theological phenomena which may impede the delivery 
of the desired and required messages. The researcher assesses these linguistic and theological 
phenomena using three measures:  
1. The level of equivalence and adequacy achieved in translation. This measure will 
examine whether there is an optimal type of equivalence to adopt in order to render the 
shades of the multi-layered meanings of the Qur’ān. Furthermore, it will explore what 
suitable translation strategy to employ in order to overcome translation difficulties, especially 
in the case of culturally specific items, where the SL word cannot be rendered into the TL 
because the TL lacks this lexical item. 
2. The impact of the degree of equivalence and adequacy on translated Qur’ānic linguistic 
and stylistic features. The degree of equivalence and adequacy will be judged in the light of 
Nida and Taber’s view (1969:12). They stipulated that the best translation does not sound like 
a translation, and provides the closest natural equivalent to the source text words with respect 
to meaning, style and limits of accuracy.  
3. The role of the translator’s dogmatic approach and whether it was reflected in his/her 
translation or not. The source language text, i.e. the Qur’ān, should be rendered naturally and 
faithfully into the target language. Consequently, translators must not steer the TL text to 
serve their own interpretations or beliefs, as any such act will result in a great deviation from 
the original message’s import and, as a result, affect its accuracy.  
The Study's Aims and Objectives 
The primary aim of the current study is to critically investigate, examine and compare 
selected English translations of the Qur’ān, aiming at understanding the role of the 
translator’s dogma and exploring whether it was reflected in their translations or not. 
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The detailed aims are: 
1. To review the characteristics and shortcomings of selected English Qur’ān translations. 
Also to identify the primary dogmatic approaches of the current English Qur’ān translations.  
2. To explore translation theories in general and the ones related to equivalence and 
translation quality assessment in particular, in order to formulate a model that can benefit 
from translation studies theories and is suitable for the Qur’ānic text.  
3. To examine English translations of the Qur’ān in light of Arabic linguistics. 
4. To examine English translations of the Qur’ān in light of Qur’ānic exegesis.  
5. To study how Qur’ān translators dealt with the linguistic and theological issues studied 
above in aiming at understanding the role of the translator’s dogma and exploring whether it 
was reflected in their translations or not. 
Research Questions  
This research aims to answer the following questions:  
1. What are the characteristics and shortcomings of the selected English Qur’ān 
translations? And what are the main dogmatic approaches of the current English Qur’ān 
translations?  
2. To what extent can Qur’ān translations benefit from modern translation theories to 
improve translation and translation assessment? 
3. How does Qur’ān translation deal with specific Arabic linguistic features which are 
problematic in translation? 
4. How do Qur’ān translators use Qur’ānic exegesis in their translations?  
5. How do translators deal with the problematic linguistic and theological issues? And did 
translators use translations to reflect their own dogmatic points of view?  
The Methodology of the Study  
This study is an empirical research in which thirty-five different English Qur’ān translations 
will be examined in order to identify how translations dealt with various linguistic and 
theological issues. The main corpus of this study will be used to compare and contrast 
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different translations of the Qur’ān from various religious and dogmatic backgrounds such as 
Christians, Jews, Orientalists, Ahmadis, Shia, Submitters, Sufis and Sunnis. This variety of 
English Qur’ān translations by Muslims and Non-Muslims is hoped to enrich the validity and 
reliability of the study.  
The current study will attempt to follow the subsequent procedures to achieve its aims: 
1. To outline the best-known, most used and most easily accessible English translations of 
the Qur’ān, and to highlight the translators’ dogmas.  
2. To discuss these dogmas and compare them to mainstream Muslim dogma, drawing 
attention to dogmatic differences that can appear in Qur’ān translations. These differences 
will be the criteria of the ayah selection for analysis later in the study. 
3. To explore translation studies theories that can serve the evaluation of Qur’ān translation, 
mainly in the areas of equivalence and translation quality assessment.  
4. Following identification and discussion of the problematic equivalence areas in the 
translation of the Qur’ān and approaches to translation quality assessment, to endeavour to 
form a model that can aid the assessment of translations of the Qur’ān. 
5. To survey the main linguistic features in Arabic, paying special attention to features 
which are problematic in translation. 
6. To investigate the relationship between Qur’ān translation and Qur’ān exegesis, and 
study its possible influence on translations.  
7. To analyse ayahs which are both randomly chosen and representative, containing 
linguistic and theological problems which were previously discussed in order to address the 
key argument in this thesis. These ayahs will be used to examine if the dogmatic approaches 
of translators reflected their varied exegetical approaches and different dogmatic orientations.  
Discussing different Qur’ān translations with reference to various dogmatic approaches is a 
sensitive issue. Therefore, I will try to maintain an objective and unbiased view throughout 
the research and I will follow a systematic methodological approach in order to analyse and 
present the findings of the current investigation. With this in mind, the results will be of an 
academic nature and based on scholarly views rather than appealing to any of the above 
dogmas. 
The Contribution of the Study 
6 
 
It is hoped that this study will contribute significantly to the field of translating the Qur’ān 
from Arabic to English by offering a critical assessment and insight into English Qur’ān 
translations. The findings regarding whether the dogmatic approaches of Qur’ān translators 
are reflected in their translations or not will assist in developing a number of suggestions and 
recommendations to avoid further misinterpretation in Qur’ān translations. The research is 
deemed original since, hitherto, no substantial work has been conducted, as far as can be 
ascertained, to critically examine and compare the mass of extant English Qur’ān translations. 
Further, the research is deemed valuable to the research community because it may open the 
door for future research to study dogmatic influence on Qur’ān translation for the remaining 
English translations beside translations in other languages. 
The Research Framework 
The thesis will be divided into six chapters: The first chapter An overview of English 
Qur’ān translations will give an overview of English Qur’ān translations; it starts with 
general introduction about Islam, Qur’ān, Qur’ānic sciences and a description of the history 
of Qur’ān translations. Then it gives an overview of English Qur’ān translation with special 
attention to the primary dogmatic approaches of the Qur’ān translators. Finally, the 
translator's dogmas are discussed and the main differences with mainstream Muslims are 
highlighted. 
The second chapter Translation theories and Qur’ān translations will be dedicated to 
setting up the translation theory foundation of the study. This chapter will discuss the 
definition of translation and its methods, beside the debate about equivalence and adequacy, 
translation and culture, and then equivalence in Qur’ān translation. The second part of the 
chapter will discuss translation quality assessment theories and approaches and finally a 
Qur’ānic translation quality assessment model will be proposed. 
The third chapter Linguistic aspects and Qur’ān translations will be dedicated to studying 
the language of the Qur’ān. The chapter starts with a preface about Qur’ānic language, and 
then it explores the meaning of a related major concept which is Qur’ān inimitability: Iʕjāz. I 
explore traditional and contemporary views of Muslim scholars about why they believe the 
Qur’ān language is inimitable, and as a result possibly untranslatable. This chapter deals with 
many linguistic aspects of Qur’ānic Arabic, and whether they constitute translation problems 
or not. However, more detailed attention is given to linguistic aspects that pose translation 
7 
 
problems. I also discuss some phonetic features that were affected by translation. This will 
widen the view to the role of these linguistic and phonetic aspects and features in rendering 
the pragmatic meaning which might be lost during translation. 
The fourth chapter Qur’ānic exegesis-based translation deals with Qur’ān and exegesis in 
two ways: the first explains the role of exegesis during the process of Qur’ān translation; the 
second clarifies how Qur’ān translation is a kind of exegesis itself. In addition, it focuses on 
the role of translator as a mediator between the Arabic source text and the translation reader.  
The translator’s understanding of the Qur’ān in Arabic will be reflected in his translation; 
usually Qur’ān translators will consult exegeses in order to understand the meaning of ayahs. 
This reveals a theological phenomenon since different Islamic dogmas have different 
exegeses subject to the fact that various schools of exegesis belong to dissimilar exegetical 
approaches which are based on different jurisprudential and linguistic interpretations of the 
Qur’ān. This discussion widens the view of the role of the translator’s understanding of the 
language elements in determining not only his translation but also the meanings that are 
indicated to recipients by constraining them to view relations in one particular way that suits 
the translator’s dogma rather than other possibilities. 
The fifth and sixth chapters Analytical and comparative view of linguistic and theological 
issues found in different English translations of the Qur’ān will apply the assumptions 
and principles mapped out in the previous chapters to the selected examples. Linguistic and 
theological issues will be examined in these chapters with reference to the translator’s dogma. 
The chapters will also give a comparative view between these translations in order to shed 
light on applications and implications of the translator’s dogma for the translated text. 
The first part of the analysis chapter will compare different translations of the same examples 
which contain problematic linguistic features with and without dogmatic references. The 
second part of analysis will compare different translations of certain ayahs which contain 
different theological interpretations between the selected dogma and mainstream Muslims. 
The selected translations will be categorised into three groups: non-Muslims, quasi-Muslims 
and Muslims. Each group will be discussed separately, then the related examples will be 
analysed and compared to find out whether translators were affected by their dogma and 
whether it was reflected in their translations. The analysis of examples will be made in the 
light of the translation quality assessment model developed in chapter two, which will 
examine the degree of equivalence in terms of word choice, culture, style and meaning. The 
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chapter discussion will highlight the analysis results and will provide answers to the thesis 
questions based on the analysed data. 
Finally, I will provide the findings of the research as well as the conclusions and 
recommendations.
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Chapter One 
An Overview of Qur’ān Translations 
1.1. Introduction 
The Qur’ān is the Muslim holy book. It is the sacred word of God as revealed to the Prophet 
Muhammad during his life in Makkah and Madinah. The Qur’ān is a highly acclaimed book, 
and because it is a scripture of one of the major religions in the world and a central source for 
studies and research relating to Islam, Muslims and non-Muslims alike have attempted to 
translate its meaning. Studying Qur’ān translation is fundamental to enhanced insights into 
the religion for non–Muslims because Muslims believe that Islam is a universal religion and 
that it is incumbent upon all believers to communicate the message of Islam to mankind. In 
my view the central importance of Qur’ān translations for Muslims who do not understand 
Arabic is that it removes the linguistic barrier between them and the Qur’ānic source of 
guidance so they can better comprehend their religion and its tenets. 
According to İhsanoğlu (1986), the Qur’ān is one of the most translated books in the world. 
There are numerous English translations of the holy Qur’ān, and some of the recent works are 
an improvement upon earlier attempts. There are certain constraints imposed on translators 
who undertake a translation of a religious text, because of the limited liberty and flexibility 
that is usually enjoyed when dealing with this type of text. Religious text translation demands 
faithful adherence to the original text. These constraints apply in translating holy books in 
general. However this chapter will focus solely on a range of Qur’ān translations by Muslims 
and non-Muslims, and will not discuss the translation of other holy books, as this is beyond 
the scope of my research. 
Despite the many translation barriers that occur when translating the Qur’ān, many Muslim 
and non-Muslim scholars have a passion to translate it and have essayed translations of the 
Qur’ān into English and many other languages with a spirit of respect. While undertaking 
translations of the Qur’ān, some scholars including Nöldeke, Rodwell and Bell attempted to 
re-arrange the chapters in chronological order rather than abiding by the canonical 
arrangement. Muslim scholars, however, are agreed that a strictly chronological arrangement 
is impossible without dissecting some of the chapters into scattered verses, since some 
Madinan ayahs are included in Makkan surahs and vice versa. From this point stems the 
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importance of defining the Qur’ān and some related sciences before exploring English Qur’ān 
Translations. 
1.2. What is Islam? 
Islam is considered an Abrahamic religion just like Judaism and Christianity. With 
approximately 1.5 billion adherents, Islam is the second-largest religion in the world. The 
literal meaning of Islam is surrender or submission of one’s will [to God]. The Arabic word 
Islam is derived from the root s-l-m, and is closely related to the word salām meaning peace: 
submission to God yields peace with God and peace between people. Islam is defined by the 
Oxford English Dictionary as ‘the monotheistic religion of the Muslims, regarded by them to 
have been revealed through Muhammad as the Prophet of Allah’. 
The prime message of Islam is the Unity of God, and the fact that the Creator of the world is 
One, and He alone is worthy of worship. This message was first revealed through the Angel 
Gabriel in the Qur’ān 1440 years ago. A Muslim has five main duties to perform: bearing 
witness to the Unity of God and Muhammad as His Messenger, observing the prescribed 
prayer, payment of Zakāh, fasting the month of Ramadan and performing the pilgrimage to 
Makkah. A Muslim must also believe in God’s angels, God’s previously revealed Books, all 
the Prophets, from Adam to Muhammad, the Day of Judgment, and the Ordaining of Fate by 
God (‘Decree of God’).  
1.3. What is the Qur’ān? 
The Qur’ān, which means ‘recitation’ in Arabic, is defined by the Oxford English Dictionary 
as ‘the Islamic sacred book, believed to be the word of God as dictated to Muhammad and 
written down in Arabic’. Denffer defines the Qur’ān as ‘the speech of Allah, sent down upon 
the last Prophet Muhammad, through the Angel Gabriel, in its precise meaning and precise 
wording, transmitted to us by numerous persons tawātur, both verbally and in writing, 
inimitable and unique, protected by God from corruption’.  
The Qur’ān is the Muslims’ central religious book; no other book in Islam has parallel 
importance. Qur’ānic teachings are the guide to a Muslim’s personal and social life and 
Muslims worship God when reading the Qur’ān. The Islamic law Šarīʕah is based on the 
Qur’ān as a prime source of Islamic jurisprudence, the other two sources being the revelation 
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received by the Prophet Muhammad during his lifetime, the sayings of the Prophet i.e. Hadith 
and the Prophet’s own practice Sunna; tradition in the early Muslim community.  
Muslims further believe that the Qur’ān is the final holy book, after the divine scriptures 
which were revealed to the earlier prophets ‘Ibrāhīm (Abraham), Dāwūd (David), Mūsā 
(Moses) and ʕīsā (Jesus).  
This book of Islam has many names, of which al-Qur’ān, meaning ‘the recitation’, is the 
most common. Abdul-Raof (2003:36) holds the view that ‘the Qur’ān is also referred to by a 
variety of descriptive words each of which is considered as one of the meaning of the Qur’ān’ 
such as al-Hudā which means; the guidance; and al-furqān, literally, ‘the standard that 
enables man to distinguish between truth and falsehood’. Other names are   Nūr (Light), 
Mawʕiḏ̟a (Admonition), Shifā’ (Healing),  Kitāb (Book), Mubārak (Blessed), Mubīn (Clear; 
also Clarity-Giving), Bushrā (Good News), ʕazīz (Mighty), Majīd (Glorious), Bashīr (Bringer 
of Good News), Naḏīr (Warner), al-Fāṣil (the Separator), Ḏikr (Remembrance), Tanzīl 
(Sending Down, Revelation), and Raḥmah (Mercy). 
The Qur’ān is divided into 114 surahs (‘chapters’: Arabic surah, pl. suwar) which are 
categorized in two types: Makkan for those surahs which were revealed in Makkah and 
Madinan for those which were revealed in Madinah. The surahs are arranged in the Qur’ān in 
generally descending order of length, with the longest at the beginning and the shortest at the 
end. According to Abdul-Raof (2005:27), Muslim scholars believe that the arrangement of 
Qur’ānic ayahs within a surah is tawqīfī; arranged by divine order according to the instruction 
of the Prophet. Scholars are in agreement regarding the arrangement of ayahs (‘verses’ within 
surahs: Arabic ayah, pl. ayat), whereas the arrangement of Qur’ān is was more problematic, 
as some scholars like al-Qurṭubī and al-Suyūṭī believe that all Qur’ānic ayahs and surahs 
without exception were arranged by the Prophet, while other scholars believe that all 
Qur’ānic surahs and ayahs with the exception of surahs 8 and 9 were arranged by the 
Propohet, while surahs  8 and 9 which were arranged by Companions (ibid). The most 
common view among Muslim scholars, such as Ibn ḥajar al-ʕasqalānī, is that all the 
Qur’ānic ayahs were arranged by the Prophet but that the Qur’ānic surahs were arranged by 
Ijtihād; the independent judgment of the Companions. 
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1.4. Qur’ānic Sciences 
The term Qur’ānic sciences ʕulūm al-Qur’ān appeared for the first time in the third century of 
the Hijrah. Abdul-Raof (2003) refers to Qur’ānic studies in Arabic as ʕulūm al-Qur’ān. He 
defines this as a discipline which is concerned with the understanding of various Qur’ānic 
topics such as reasons for revelations, sites of revelations, the compilation of the Qur’ān, the 
concept of abrogation, exegesis, coherence, texture, and prosodic features of the Qur’ān. 
Recently, however, new Qur’ānic sciences have been added, such as Qur’ānic stylistics, 
Qur’ānic consonance and Qur’ānic linguistics, the latter including Qur’ān translation.  
Tzortzis states that ‘The Qur’ān can only be described as a unique expression of the Arabic 
language. This is due to its unique literary form, linguistic genre, matchless eloquence and its 
unparalleled frequency of rhetorical features. The uniqueness of the Qur’ān’s language forms 
the backdrop to the doctrine of Iʕjāz al-Qur’ān; the inimitability of the Qur’ān, which lies at 
the heart of the Qur’ān’s claim to being of divine origin’. 
Special attention should be given to the inimitability of the Qur’ān; the inability of any 
person to imitate or produce anything akin to the Qur’ān, due to the uniqueness of its 
language. This inimitability is described as the essence of the Qur’ānic miracle. Abdul-Raof 
(2003) identifies the main components of the multi-layered miracle of the Qur’ān as being:  
Linguistic and rhetorical features, Historical information, Futuristic information, Scientific 
information, Ethical information, Legislative information, Critical information. More details 
regarding this topic will be discussed in Chapter three. 
1.5. Islamic Scholars’ Views of Qur’ān Translation  
Muslims believe that Islam is a universal religion and not restricted to the Arabic speaking 
world, they have acted to spread Islam worldwide. Not all new Muslims understand Arabic 
but they have to recite the Qur’ān in its original language in their prayers, which are a living 
worship that requires the worshipper to understand and feel the meaning of what he reads. 
From this stems the significance of translating the Qur’ān.  
Before illustrating the different views of Islamic scholars regarding Qur’ān translation, it is 
worth mentioning that according to Abdul-Raof (2001) there are two major types of Qur’ān 
translation. The first type is what he calls, following Newmark (1988 and 1995), ‘semantic 
translation’, which also adopts archaisms of language and some elements of literal word 
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order. While archaism refers to the use of old-fashioned terms which are no longer used in 
English, such as ‘thy’ and ‘hath’, literal translation means ‘an approach to translation that 
allowed the source language to have dominance over the target language’ (Welch 1990:272). 
The second type Abdul-Raof calls (also following Newmark 1988 and 1995) ‘communicative 
translation’; this approach is oriented towards the needs of the TL reader or recipient and 
introduces the Qur’ān in communicative contemporary English.  
According to Mustapha (2006:201) 'there is still a strong and influential school of thought 
that subscribes to the view that the Qur’ān cannot be translated and that any existing 
‘translations’ of it are illegitimate, … and if it is to be translated then by a Muslim'. Another 
school of thought bases its opinion on translation type; while it allows communicative 
translation, this position rejects literal translation (semantic translation), because literal 
translation means a substitute version of the Qur’ān in a foreign language which may, in 
theory, be recited as an alternative to the Qur’ān. 
According to İhsanoğlu (1986), this issue was raised on two historical occasions: 
1- When Salmān al-Fārisī translated al-fātiḥah, the first surah of the Qur’ān (which Muslims 
must read during their ritual prayer ṣalāh) into Persian, in order for it to be recited by the 
Persians in their prayers. This caused a huge debate between the different law schools. 
Ḥanafīs allow the recital of the translation of the Qur’ān, while Mālikīs and Ḥanbalis 
disapprove of reciting the Qur’ān in translation at prayer. Most Shāfiʕī scholars believe that 
Muslims should not recite the Qur’ān in any language other than Arabic even when not 
performing a prayer. 
2- When there was an attempt in 1930 to substitute a Turkish version of the Qur’ān for the 
Arabic one. One view held at the time was that the translation was designed to distance   
Muslim Turks from their holy book in its original language. 
1.6. History of Qur’ān Translations 
Since the first century of the Hijrah, continuous efforts have been made by Muslims to render 
the meanings of the Qur’ān accessible to non-Arab communities. Bibliographical material on 
this subject was limited before the appearance of World Bibliography of the Translations of 
the Meanings of the Holy Qur’ān (OIC Research Center, 1986), which provided an 
authoritative publication detailing the translations of the Qur’ān into sixty-five languages. 
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Since then, many more translations of the Qur’ān have been made into different languages, 
including a number of new translations into English. 
Early translations of Qur’ānic verses were made when messengers were despatched to the 
Negus (Emperor) of Abyssinia, the Byzantine Emperor Heraclius, the Shah of Persia and 
others, with letters from the Prophet Muhammad calling upon them to embrace Islam. These 
letters included several verses of the Qur’ān and it is assumed that these were translated by a 
translator at the behest of the letters’ recipients (Mustapha 2001:202). 
According to İhsanoğlu in his introduction to the IRCICA bibliography, ‘We have no 
information of any direct translation of the Qur’ān during the life of the Prophet. However, 
al-Saraxasī states that Salman the Persian Salmān al-Farisī, the esteemed companion 
translated Surat al-fātiḥah of the Qur’ān into Persian during the 7th century. As a result, he 
became the first Muslim to interpret the Qur’ān into a foreign language. The following details 
are largely derived from Muhammad Hamidullah's study (1980), which concerns the first 
printed translations of the Qur’ān into various languages of countries surrounding the Islamic 
empire at that time, beginning with those of Asia and then Africa and later Europe. 
There was a Syriac Qur’ān translation which was made in 1171 (Al-Bundāq 1980:97), and a 
Berber translation existed around the beginning of the second half of the ninth-century 
(Abdul-Raof 2001:21). The first Persian work was a translation of Tafsīr al-Ṭabarī (the 
Exegisis of al-Ṭabarī), which was produced in the period of the Samanid king Abū Sāliḥ 
Manṣūr ibn Nūḥ. It was an interlinear translation where every line in Arabic was followed by 
its equivalent in Persian. The Persian translation was the result of work by a team of 
translators’. Some authors claimed that a number of Turkish scholars were among the team 
who worked on this translation, which allowed them to produce a Turkish translation at the 
same time. Other scholars support the opinion that the first Turkish Qur’ān translation was 
produced in the 11th century. 
A partial translation of the Qur’ān was produced in Urdu as early as the 10th century and it is 
believed that older versions may exist. Šah Raft al-Dīn was the first to produce a complete 
Qur’ān translation in Urdu in 1776. A hundred years later, a first complete Bengali translation 
was made by the Brahmin Garish Chandra Sen, in 1881-1886. Views differ as to the first 
partial translation. According to one opinion there was a partial translation of the 30th part of 
the Qur’ān by Ghulam Akbar Ali in 1868. Other opinions hold that the first incomplete 
translation was done by Mawlawi Amīr Al-Dīn. 
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Raja Mahrook of Punjab and Kashmir requested that Abd Allah ibn Umar, the ruler of Sindh, 
produce a Hindi Qur’ān translation. The ruler of Sindh asked an Iraqi scholar to translate the 
Qur’ān and this was the first partial translation. A Christian priest Dr. Ahmad Shah Messihi, 
did the first full translation in modern Hindi, which was published in 1915. The first 
Indonesian Qur’ān translation was a selection made by Jamayin Abd al-Murad published in 
Fort de Kock in 1926. The initial translation into Malay was produced by Abd al-Ra'uf al-
Fansurl in the middle of the 17th-century and was published in Cairo. 
The Qur’ān has also been translated into African languages. The earliest translation in 
Swahili was by Mr. Godfrey Dale in 1923 and the first complete translation to Yoruba was by 
M.S. Cole, which was printed in Lagos in 1906. 
Robertus Ketenensis made the first Latin translation in 1143 at the request of Peter the 
Venerable (Al-Bundāq 1980:95). Robertus made his translation with the assistance of a 
Spanish Muslim named Muhammad (Abdul-Raof 2001:21). This was printed in 1543 at the 
recommendation of Martin Luther. The first partial Spanish Qur’ān translation was made by 
Abraham of Toledo, who translated 70 chapters at the request of Alphonse X. The first full 
translation in Spanish by De Jose Garber de Robles was published in Madrid in 1844. The 
first translation into Italian was by Andrea Arrivabene and was published in 1547. The first 
German translation was by Solomon Schweigger and was printed in Nurenberg in 1616. It 
was based on the Italian translated Qur’ān of Arrivabene and in turn provided the background 
to the first Dutch translation, which was published in Hamburg in 1641. 
The first French translation of the Qur’ān by Andre du Ryer was translated directly from 
Arabic, and was published in Paris in 1647. This translation was edited and reprinted many 
times, and numerous subsequent European translations were based on it. Alexander Ross, 
who was a grammar school teacher in Southampton, printed the first translation into English 
in London in 1649. Ross did not know Arabic and his translation of the Qur’ān was based on 
André du Ryer’s French work.  Abdel Haleem (2004) believes that Ross's description of the 
Qur’ān as The Alcoran of Mahomet translated . . . and newly Englished, for the satisfaction of 
all that desire to look into the Turkish vanities clearly demonstrate his approach. 
In 1734, George Sale produced what he called the first scholarly translation of the Qur’ān 
direct from Arabic into English. Irving (1985), however, suggested that Sale relied on an 
earlier Latin translation (ibid: xxii). Sale’s translation was published several times in London 
and the United States and became a foundation for many subsequent translations. 
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1.7.  Overview of English Qur’ān Translators  
Previous efforts in reviewing Qur’ān translations were usually based on the reviewer 
knowledge and experience (such as Kidwai 2007 and 2011); there is a limited amount of 
available research relating to evaluating English translations of the Qur’ān in a holistic 
approach. Most previous work reviewed and compared a limited numbers of translations 
(such as Robinson 1997) with or without considering the translator’s dogmatic 
presuppositions in conjunction with the quality of the translation. Much more attention was 
given to exploring the translabilty of Qur’ānic features. 
 Studying English translations of the Qur’ān is ideal case to explore the situation of Qur’an 
translations since there are many more translations into English comparing to other languages 
 
Figure 1: Shows the ratio of Qur’ān translations in English to other European languages. 
Here, I will refer to the translation approach adopted by each Qur’ān translator but I shall not 
enter into detail about translation theory problems with regards to each approach as this falls 
outside the scope of the present chapter. Although  I have discussed the matter of  translators’ 
dogmatic backgrounds, I avoided mentioning if this has any bearing upon translation or not, 
unless it was very crucial to do so, as this overview is meant to explore a wide selection of 
English Qur’ān translations and not to judge or evaluate any translation at this early stage. 
English
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French
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Dutch 
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I have surveyed thirty five English Qur’ān translations, by both Muslim and non-Muslim 
translators. The reason I have chosen various Qur’ān translations is to reflect the different 
orientations of the translators in terms of theological, dogmatic and ideological matters; this 
applies to non-Muslim translators as much as to Muslim translators from multiple schools of 
thought, who thus represent different schools of exegesis that influence the translator during 
his work (for more details about Schools of Exegesis see Chapter four).  
1.7.1. English Qur’ān Translators’ Dogmas 
The following account will introduce these dogmas while more details about their differences 
from mainstream Muslims will be provided in chapter five.  
1. Christianity  
In the Islamic understanding, Christianity is the message which was revealed to Jesus, 
complementing the message of Mūsā, and his teachings in the Torah. The two main groups of 
Christians are Orthodox who mainly live in Eastern countries and Catholics mainly in the 
Western countries. Protestants, who also live in Western countries, are the outcome of a 
reform movement in the Catholic Church which began with Martin Luther in 16th-century. 
Christians believe that there is one God, who is seen in three ways-God the father, God the 
son and God the Holy Spirit (Penney, 1999a). They believe that Jesus is God's Son, a man 
who lived on earth about two thousand years ago. He is usually referred to as ‘Jesus Christ’ 
and this is where the word ‘Christian’ comes from. ‘Christ’ is a word which means ‘someone 
God has chosen’ (Jonas, 2010). A crucial part of Christian belief is that Jesus died when he 
was crucified – nailed to a wooden cross. Christians believe that Jesus’ death was very 
important since it opened the way to God (Jonas, 2010). 
As noted, the two main churches in western Christianity are Roman Catholic and Protestant. 
The Roman Catholic Church in the largest group in Christianity; nearly half of all the 
Christians in the world today are Roman Catholics. The leader of this Church is the Pope. 
The Roman Catholic Church believes that the Pope is especially close to God and that Popes 
can be traced back to St Peter, who was one of Jesus’ first followers. The Roman Catholic 
Church believes that Mary was special because she was the mother of Jesus. Catholics call 
her ‘the Virgin Mary’ and ‘Our Lady’ and often pray to her (Jonas, 2010). 
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On the other hand, there are lots of different Protestant Churches all over the world. They are 
called Protestant because they began when people protested about things that they felt were 
wrong with the Roman Catholic Church in the 16th century. Since the first split from Roman 
Catholic there have been many other splits. Whenever a group of people disagree with some 
of what their church was teaching they broke away to form a new Church. Sometimes 
different groups have joined together to make new Churches, too (Penney, 1999a). 
2. Judaism 
Judaism is the religion of the people who are Jews and it is one of the oldest religions in the 
World (Penney, 1999b). Jews believe that there is one God and that he is a spirit, without a 
body. They believe he is eternal, so He was never born and will never die He is everywhere 
and knows everything. He made everything and cares about what he made. He listens when 
people pray to him (Penney, 1999b). 
Jews have several names for God, but they use one name more than others. They call him 
‘Adonai’ which means Lord. They believe that the Jews have a special relationship with God 
and that God gave them laws which they must obey, so God looks after them. One of the 
most important laws is to love your God with all your heart, mind and strength as stated in 
their prayer ‘Shema’ (Ehrlich, 2010). 
The synagogue is the place of worship in Judaism (Penney, 1999b). The Jewish holy books 
are called Tenakh and they are divided into three parts: the first part is called ‘Torah’, the 
second called ‘Nev’im’ and the third is called ‘Ketuvim’. Torah means the books of Teaching 
and these are the most important for Jews.  The Torah is written on scrolls for reading in the 
synagogue and it includes the rules which teach Jews how they should live. There are about 
613 rules in the Torah. The ‘Nev’im’ means the books of the prophets. Jews believe that God 
gave the prophets special powers and that they could tell people how God wanted them to 
live. The Nev’im is usually read from ordinary books, not a scroll, and some other parts of 
them may be read by Jews at home. The Ketuvim are the books of Writings and these contain 
the stories from Jewish history. The best known of these books is the book of Psalms 
(Ehrlich, 2010). 
3. Orientalism  
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Orientalism is a controversial term that has generated a huge amount of debate in the past few 
decades at different levels and both in the West as well as in other parts of the world. There is 
no doubt that the work of Edward Said published in 1978 was a landmark in this debate. His 
controversial book Orientalism has redefined the word Orientalism based on his argument 
that the attitude of European imperialism during the 18th and 19th centuries was driven by 
prejudiced outsider interpretations of the East at both academic and artistic levels, which was 
a persistent Western view the time (Said, 1980).  
According to Said’s argument, oriental societies are viewed as undeveloped showing that 
these cultures can be studied, depicted, and reproduced while implicitly promoting the idea 
that Western society is developed, rational, flexible, and superior (Mamadani, 2004). Said’s 
views have influenced academic discourse, which begun to use the term with general 
reference to  patronising Western attitudes towards Middle Eastern, Asian and North African 
societies. At a scholarly level, Said was critical of this view and he criticised some modern 
scholars who implicitly or explicitly used to include these views in their work, for example, 
the work by Michel Foucault about the theorisation of discourse and the relationship between 
knowledge and power (Mamadani, 2004). 
Many researchers studied the relation between Qur’ān and Orientalism, such as Al-Bundāq 
(1980), al-Namlah (2008) and Nasreen (2011). According to Nasreen (2011) many 
orientalists have not believed that Prophet Muhammad was the seal of Prophets and the last 
messenger of Allah. Therefore, they have directed all their efforts to prove the Qur’ān a 
human-authored book and consequently the Prophet Muhammad is seen as a false Prophet. 
To illustrate her argument, Nasreen (2011) cites Arthur Jeffery, an American-Australian 
orientalist, known as an authority on Qur’ānic studies by Western scholars, who says: 'The 
scripture of no other community, not even the old Testament among the Jews, has had quite 
the same influence on the life of the community as the Qur’ān has had in Islam.' (Jeffery, 
1952). Martin (1982) states that as the Qur’ān is very important for Muslims: we have to read 
it carefully if we want to challenge Muslims and to compete with Islam. Further, Bodley 
argues that the Qur’ān is the basis for understanding the mind of Muhammad (Bodley, 1954). 
This rather negative view of orientalists should, however, not be allowed to overshadow the 
pioneering efforts by many of them in recording hadiths, etc. 
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4. Ahmadiyya  
This movement was founded towards the end of the 19th century in the Indian subcontinent, 
known at that time as ‘British India’ (Valentine, 2008). The Ahmadiyya movement was 
founded by and associated with the life of Mirza Ghulam Ahmad (1835-1908), who claimed 
to be a prophet (Memon, 1994). Further, he claimed also that he is a reformer and the 
promised Messiah and Mahdi awaited by Muslims (Rafiq, 1978; Ahmad, 1998).  
After the death of the first successor of Ghulam Ahmad, the movement split into two groups 
over the nature of Ghulam Ahmad's prophethood and his succession: first, the Ahmadiyya 
Muslim Community  believed that Mirza Ghulam Ahmad had indeed been a subordinate 
prophet to Muhammad; second, the Lahore Ahmadiyya Movement,  affirmed the 
contemporary mainstream Islamic interpretation that there could be no prophet after 
Muhammad (except the return of Jesus) and viewed itself as a reform movement closer to 
mainstream Islam (Encyclopaedia Britannica, 2014).  
The Ahmadiyya, which describes itself as a reform movement with the aim of guiding the 
Ummah (the Muslim community) back to true faith, is regarded as a non-Muslim community 
by wide sections of Muslim society because of the prophetic claim of its founder (Lathan, 
2008: 377). In non-Islamic countries a variety of, partly quite contradictory, ascriptions can 
be found - ranging from the positive image of an open minded group willing to integrate in 
the respective society, to its classification as an Islamic sect (Schröter, 2002). 
Ahmadis believe that Islam is the final dispensation for humanity as revealed to the Prophet 
Muhammad. They view themselves as leading the revival and peaceful propagation of Islam. 
Their adherents believe that God sent Ghulam Ahmad, in the likeness of Jesus, to end 
religious wars, condemn bloodshed and reinstitute morality, justice and peace (The Times, 
2008). According to Lathan (2008), the Ahmadiyya and its founder Ghulam Ahmad were 
influenced by the doctrine of the Ahlul-Hadith  and the views of Sayyid Ahmad Khan and 
they share beliefs with Islam in general and Sunni Islam in particular, including belief in the 
oneness of God tawhīd. They accept the Qur’ān as their holy text, face the Kaʕba during 
prayer, accept the authority of hadiths and practice the Sunna  (Mohammad, 1987).  
One of the Ahmadiyya main beliefs is that the second coming of Jesus was metaphorical in 
nature and not literal since they believe that Jesus is dead (Spencer, 1974). They believe that 
Mirza Ghulam Ahmad has fulfilled in his person these prophecies and the second advent of 
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Jesus that he was the promised Mahdi and Messiah (Mohammad, 1987). Divine revelation to 
chosen individuals is possible in the same way it happened to Prophets. They also believe that 
no verse of the Qur’ān abrogates or cancels another verse, that Jesus was crucified and 
survived the four hours on the cross, and that he was later revived from a swoon in the tomb 
and died in Kashmir of old age whilst seeking the Lost Tribes of Israel (Aziz, 2001). 
5. Submitters 
Rashad Khalifa is an Egyptian who was born in 1935 in a small village in Egypt to a Sufi 
father. He arrived in the United States to complete his doctorate in biochemistry from the 
University of California at Riverside in 1959 (Yūsuf, 2002). He  married  an American 
women from Tucson in 1963. On 1968, Khalifa began working on his interpretation of the 
Qur’ān’s mathematical code. Five years later, he published his first booklet explaining his 
theory, ‘Miracle of the Qur’ān: Significance of the Mysterious Alphabets’. Rashad Khalifa, 
claimed to have discovered an intricate mathematical pattern involving 19 and its multiples 
throughout the Qur’ān and especially what he calls the Qur’ānic initials which precede 29 
chapters (Alif, Lām, Mīm, etc…) (Philips, 2002). 
At the time, there were many Arab Muslim scholars who immediately recognized the 
inherent deviation in his claims (Yūsuf, 2002). Consequently, a number of warnings by 
scholars were published in the Arab media in response to his claims. When critics began 
checking his numbers, they found numerous discrepancies and some outright fabrications in 
his data (Philips, 2002). 
The submitters are a group of people who believed in Rashad Khalifa in his mosque as well 
as from other parts of the world. They regarded Khalifa as God’s messenger of the Covenant, 
who claims to be prophesied in the Old Testament, the New Testament, and the Qur’ān 
(Khalifa, 2000). Khalifa further went on to claim knowledge of the exact date of the Day of 
Judgment.  The majority of Muslims consider his views heretical. He attracted a group of 
followers in Tucson, Arizona, but his career was cut short when he was stabbed to death by 
an unknown assailant in 1990 (Philips, 2002). 
According to the ‘submitters’, submission is a religion whereby one recognizes God’s 
absolute authority, and reaches a conviction that only God possesses all power; no other 
entity possesses any power that is independent of Him (Yūsuf, 2002; Ahmad, 2003). The 
natural result of such a realization is to devote one’s life and one’s worship absolutely to God 
22 
 
alone. This is the First Commandment common to all three scriptures: Old Testament, New 
Testament and Final Testament (The Qur’ān) (Ahmad, 2003; Khalifa, 2000). 
6. Shia 
The Shia sect represents the second largest denomination in Islam after Sunni. The Shia are 
defined as the Muslim group who hold the belief that Ali's caliphate and imamate were based 
on designation and appointment (Al-Subḥānīi, 1996), so he was supposed to be the caliph and 
not Abu Baker or Omar Al-Khatab. 
The Shi’ites are divided into five sects: the Kaisaniyya, Zaīdiyya, Imamiyya, ġhūlāt (the 
Extremists) and Ismāʕīlyya. In questions of theology some of these sects lean to 
Muʕtazilīsim, some to Orthodoxy and others to anthropomorphism (Ṥahrastānī, 2003). 
Central to the Shia beliefs is the doctrine of the necessity of designation and appointment. 
They all hold that the prophets and imams are protected from committing grave or minor sins 
(Etan, 2003). They also have twelve imams. These are: Ali Ibn Abi Talib, Al-Ḥasan and Al-
Ḥussain sons of Ali; Ali zain Al-ʕabīdīn; Mouḥammad Al-Baqir, Jaʕfar Aṣ-ṣādiq, Mūsā Al-
Khāḏ̟im, Ali Al-Riḍā, Muhammad Al-Jawād, Ali Al-Hadī, Al-ḥasan Al-ʕaskarī, and 
Muḥammad Al-Mahdī. Part of their belief is that the imams have inherited knowledge from 
the Prophet and that they are at the same level of knowledge as the Prophet except in one 
respect which is that imams do not receive revelations.  
7. Sufism 
Sufism is a religious movement which spread in the Muslim world in the third century as an 
individual initiative calling for asceticism and severity of worship in response to indulging in 
a life of luxury. Among the very early definitions of Sufism Taṣawwuf  is that by Imam Al-
Junayd. When he was asked about Taṣawwuf he said, 'Sufism is that you should be with God 
without any attachment' (Nicholson, 1914). Another prominent Sufi scholar Ruwaym ibn 
Ahmad, said, ‘Sufism consists of abandoning oneself to God in accordance with what God 
wills’ (ibid). 
According to Ohtsuka, (2014) Sufism can be described broadly as the intensification of 
Islamic faith and practice, or the tendency among Muslims to strive for a personal 
engagement with the Divine Reality. He adds that the Arabic term Sufi, however, has been 
used in a wide variety of meanings over the centuries, by both proponents and opponents of 
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Sufism, and this is reflected in the primary and secondary sources, which offer diverse 
interpretations of the term. The concept and the name have developed over the years and 
‘Sufis’ came to designate a group who differentiated themselves from others by stressing 
certain teachings and practices of the Qurʿān and the Sunna (Chittick, 2007). 
In terms of theology, Sufis are more concerned to speak of God's mercy, gentleness, and 
beauty than of the wrath, severity, and majesty that play defining roles in 
both fiqh (jurisprudence) and kalām (apologetic theology) (Knysh, 2000). 
Overall, people look at Sufism in different ways. There are those who take seriously the self-
understanding of the Sufi authorities who usually picture Sufism as an essential component of 
Islam. On the other hand there are those who are unreceptive toward Sufism, or hostile 
toward Islam but sympathetic toward Sufism, or skeptical of any self-understanding by the 
objects of their study. Such people typically describe Sufism as a movement that was added 
to Islam after the prophetic period (Chittick, 2007). One of the greatest Sufi teachers, al-
Ghazālī (d. 1111), summarises Sufism's role in the title of his magnum opus: Iḥyāʿ ʕulūm al-
dīn (Revival of the Religious Sciences) (Chittick, 2007). 
8. Brelwis 
Brelwis is a south Asian movement that was influenced by Sufism. Sanyal (2014) describes it 
as a group of religious scholars and their followers who trace their worldview to the teachings 
of Aḥmad Riḍā Khān Barēlwī. The Brelwis call themselves Ahl as-Sunna wa al-Jamāʕa; the 
‘People of the Sunna and the majority community’. Brelwis have elevated the Prophet’s 
stature above what Sunnis, for example, believe. Such views include the belief that the 
Prophet Muhammad had total knowledge of the unseen, that God created the world for the 
Prophet's sake and the belief that the Prophet, being made of light, had no shadow. 
 
9. Sunnism  
In Arabic, Sunna means ‘custom’ or ‘traditional way’ of living one’s faith as a Muslim. It can 
be used as a legal term referring to the practice suggested or recommended, but it is more 
frequently applied to the Sunna of the Prophet of Islam, Muhammad (570-632), as recorded 
in one of the collections of the Prophet’s words and deeds called hadith  (account or report). 
Along with the revealed and inerrant text of the Qur’ān, Islams sacred scripture, Sunna 
provides the foundation for Islamic law, Šarīʕah (Campo, 2009). 
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The term Sunni Islam (sometimes referred to as Sunnism) takes its name from the concept of 
Sunna. This majority branch of Islam (about 85 per cent of the Islamic population in the 
world) is officially known as Ahlu as-Sunna wa al-Jamāʕah which is translated ‘people of the 
custom and consensus’ (Espín & Nickoloff, 2007).  As suggested by their name Sunni 
Muslims hold that their interpretation of Islam is based upon the traditions of the Prophet 
Muhammad and upon the collective consensus of religious experts whose knowledge of the 
Qur’ān and the Sunna guide the Islamic community on what Muslims call the ‘straight path’ 
to God.  
The dogmas considered in this thesis can be presented as in the as following chart: 
 
Figure 2: The main dogmatic approaches of the current study of English Qur’ān translations 
1.7.2. English Qur’ān Translators 
The following section will trace the development of English Qur’ān translations; 
consequently, translations are organized in chronological order. 
1.7.2.1. G. Sale  
Sale was an Orientalist and practising solicitor. He is widely known for his translation of the 
Qur’ān named The Alcoran of Muhammad , which was published in 1734. This was one of 
the earliest English Qur’ān translations and, as such as, became a foundation and remains 
central for many other translations. Sale’s work is preceded by a historical introduction to 
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Islam entitled ‘The Preliminary Discourse’, where he provides numerous explanatory notes 
which reflect a deep knowledge of Eastern habits, manners, traditions and laws. The archaic 
language is evident in Sale’s translation, for example, the use of ‘hath’, ‘thee’ and ‘thou’. 
Additionally, he explains his translation briefly in footnotes. 
Sale’s translation is very close to the original text, which sometimes causes his work to be too 
literal to represent elegant English. Thus he adopts a literal translation approach which is 
concerned with imitating the linguistic and stylistic patterns and norms of the source 
language (SL), as in: 
 اًجَوَع ُهَل حلَعحَيَ َحلََو َبَاتَكحلا َهَدحبَع ٰىَلَع َلَزح نَأ يَذهلا َهَلِلّ ُد حَم حلْا   
[Praise be Unto God, who hath sent down unto his servant the book of the Koran, and hath not 
inserted therein any crookedness. Q18:1]. 
Here we notice that the translation mimics the source text syntax and imitates the source 
language style and structure. Nevertheless, this literal translation approach did not prevent 
Sale from inserting some words of his own into the translation. For instance he added ‘O 
people of Mecca’ to the translation of this ayah: 
  َيَحَبحصُّم مَهحيَلَع َنوُّرُمََتل حمُكهنَإَو  
[And ye, O people of Mecca, pass by the places where they once dwelt, as ye journey in the 
morning. Q37:137]. 
1.7.2.2. J. M. Rodwell  
Rodwell undertook a translation of the Qur’ān 127 years following Sale’s work. It was named 
The Koran: Translated from Arabic and was published in 1861. His perspective on the 
Qur’ān was a strongly biblical one and he made no secret of his view that he was dealing with 
a ‘Muhammad-made’ text. 
Rodwell ignores the traditional arrangement of surahs and rearranges them into what he 
assumed to be chronological order. This author’s decision causes difficulty locating specific 
ayahs especially as he only numbered the tenth consecutive ayah of each surah. Palmer 
(Abdel Haleem, 2004) described this decision as ‘the arrangement of the Surahs in 
chronological order too, though a help to the student, destroys the miscellaneous character of 
the book, as used by the Muslims, and as Muhammad’s successors left it’ (ibid:79). 
In his translation, Rodwell (1933:17) stated, ‘I have endeavoured nowhere to use a greater 
amount of paraphrase than is necessary to convey the sense of the original ... I have nowhere 
attempted to represent the rhymes of the original’. Rodwell adopted a literal translation 
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approach, which includes the use of archaic language. He rendered words literally and 
imitated the source text pattern and style as appears in this example:  
  حرُج حهَاف َز حجُّرلاَو حر َِّهَطَف َكَباََيثَو حِّبَِكَف َكهَبرَو رَذَنَأف حمُق ُرَِّث هدُمحلا اَهُّ يَأ َاي  
[O THOU ENWRAPPED in thy mantle! Arise and warn! Thy Lord-magnify Him! Thy raiment-
purify it! The abomination-flee it! Q74:1-5]. 
Rodwell used English proper names as they appear in his scriptures, such as Noah for Nūḥ 
and Jesus for ʕīsā. Although he tries to keep the translated text idiomatic, he totally 
misinterpreted the sense of the ayah in many instances as in the case of his translation of ( هلََّإ
يَمَيحلا َباَححصَأ) (Q74: 39) as: ‘[But they of God's right hand] (Rodwell 1933:23). Moreover, some 
of his explanatory footnotes included material that is incorrect and offensive to Muslims.  
1.7.2.3. E. H. Palmer  
Palmer was an English Orientalist from Cambridge. In 1871 he became the Lord Almoner's 
Professor of Arabic at Cambridge University. Palmer lived in Sinai and made friends among 
the Bedouin.  He wrote books in Arabic, Persian and other Eastern languages. He published 
his translation of the Qur’ān which was named The Qur’ān in London in 1880 for the Sacred 
Books of the East series. 
In his Qur’ān translation introduction, Palmer dealt mainly with the status of Arabia before 
and after Islam. He described the difficulty of translating the Qur’ān as follows: ‘to translate 
this worthily is a most difficult task. To imitate the rhyme and rhythm would be to give the 
English an artificial ring from which the Arabic is quite free’ (1880: 77). 
Palmer adopted a literal translation approach in his work, which contains archaic terms and 
an imitation of the style and the word order of ayahs. He described his approach in his 
introduction, as follows: ‘I have translated each sentence as literally as the difference in 
structure between the two languages would allow and when possible I have rendered it word 
for word’ (ibid). This approach appears in his translation of the following ayah, where he 
kept the translation very close to the source text: 
  َحلََأ َليَفحلا َباَححصََأب َكَُّبر َلَع َف َفحيَك َر َت َحلََأ  ليَلحلَت ي  حمُهَدحيَك حلَعحَيَ   
[Hast thou not seen what thy Lord did with the fellows of the elephant? Did He not make their 
stratagem lead them astray Q105:1-2]. 
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1.7.2.4. E. M. Wherry  
Wherry produced his Comprehensive Commentary on the Qur’ān: Composing Sale’s 
Translation and Preliminary Discourse in 1896. His book is based on Sale’s translation of 
the Qur’ān and not Wherry’s own translation. The purpose of this work was to ‘gather up’ the 
work that he and other scholars had done to illuminate the Qur’ānic text. 
Wherry hoped that his book would be useful for everyone. However, he asserted that the 
intention in writing this book was first and foremost for the benefit of people who,  like him, 
were involved in missionary work among Muhammadans (ibid:vi).  
Wherry described the strategy he adopted in the preparation of his translation. At the 
beginning he presented Sale’s translation of the Qur’ān along with the original Arabic, and 
then he numbered the verses as they appear in the Roman Urdu translation by Maulavi Abdul 
Qadir. The next step was to exhibit in the notes and comments the views of the leading 
Muslim commentators such as Tafsīr Ra’ūfī and the notes of Abdul Qadīr Urdu translation of 
the Qur’ān, plus Sale’s notes which have been almost entirely drawn from Bayḍāwī and az-
Zamaxšarī writings. Finally, there is the text of Sale's Preliminary Discourse with additional 
notes and amendments (ibid). 
In regard to the spelling of proper names, Wherry regularly Romanizes the original form of 
the words. And, in order to achieve a finer understanding of the various revelations, Wherry 
prefixes a brief introduction to each chapter, showing the circumstances under which the 
revelations were made, the date of their publication by Muhammad, and further providing a 
short analysis of each chapter as to its teaching.  
1.7.2.5. M. Ali  
Ali was an Ahmadi scholar who studied English and law. He joined the Ahmadiyya 
Movement in 1897 and devoted his life to the service of this movement becoming the leader 
of the Lahori branch of the Ahmadiyya Movement. His English translation of the Qur’ān The 
Holy Qur’ān with a commentary was published in 1917. It was introduced with a preface 
where he discussed many teachings of the Qur’ān and it was constantly revised and updated 
by him so that four revisions were published by his death in 1951 (Mohammed 2005). 
Ali adopts the literal translation approach and uses some archaic English features in his 
translation. Mohammed (2005) states that, in order to avoid any reference to miracles, Ali 
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‘sometimes departed from a faithful rendering of the original Arabic’. Ali’s denial of the 
occurrence of some miracles appears in his translation and in the footnotes on many 
occasions such as the story of Moses, Jesus’ virgin birth and any reference to Jinn (for more 
in-depth examples, see chapter 5). The following example shows his literal translation 
approach: 
  َب َنِ حسَسحَيَ َحلََو ٌمَلَُغ لِ ُنوُكَي ٰهنََّأ حتَلَاق اًّيََكز اًمَلَُغ َكَل َبَهََلِ َكَِّبر ُلوُسَر َانَأ َا هنََّإ َلَاقاًّيَِ َب ُ َأ َحلََو ٌرَشَ  
[ he said : I am only a bringer of a message from thy Lord , That I will give thee a pure boy. she 
said : How shall I have a boy and no mortal has yet touched me, nor have I been unchaste 
Q19:19-20]. 
1.7.2.6. M. M. Pickthall  
Pickthall was the first British Muslim to translate the Qur’ān (Pickthall 1984: vii). He 
published his translation of the Qur’ān The meaning of the Glorious Koran in 1930 and it was 
authorized by the Al-Azhar (the authoritative centre of Islamic studies in Cairo).  
Pickthall translation of the Qur’ān excels for its beautiful and poetic language, even though 
he stated in his translation introduction that ‘the result is not the glorious Koran, that 
inimitable symphony, the very sounds of which move men to tears and ecstasy. It is only an 
attempt to present the meaning of the Koran - and peradventure something of the charm - in 
English’ (ibid). Pickthall provides limited explanatory notes, some of which are useful 
comments on comparative religion, especially given that he converted from Christianity to 
Islam and had in-depth knowledge of both religions. Archaic words appear in his translation 
and English proper names are used, such as Joseph for Yūsuf and Abraham for ‘Ibrāhīm, 
whereas he translated the chapter names rather than transliterating them, such as The Opening 
for al-fātiḥah and The Family Of Imran for ‘āl-ʕimrān. 
Pickthall stated in his introduction that the Qur’ān was rendered almost literally. His faithful 
rendering kept the translation close to the original Arabic as we may perceive in the 
following example:   
   حوَل حلُق َهَلحَثبِ اَن ح ئَج حوَلَو ِّبَِر ُتاَمَلَك َدَف ح ن َت حنَأ َلحب َق ُر ححَبحلا َدَفََنل ِّبَِر َتاَمَلَكَل اًداَدَم ُر ححَبحلا َناَكاًدَدَم    
[Say: Though the sea became ink for the Words of my Lord, verily the sea would be used up 
before the words of my Lord were exhausted, even though We brought the like thereof to help. 
(Q18:109)]. 
It can be remarked that Pickthall has preserved the source language’s lengthy structure, style 
and conjunctions to maintain, not only the faithful meaning of the verse, but also the flavour 
of the metaphor اًداَدَم ُر ححَبحلا.  
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1.7.2.7. A. Y. Ali  
Yusuf Ali was an Indian Islamic scholar who received religious education and memorized the 
Qur’ān by heart while still a child. His translation named The Holy Qur’ān: Text, Translation 
and Commentary was published in 1934. In his translation, Ali provided detailed 
commentaries for his readers based on many commentaries such as al-Ṭabarī and Az-
Zamaxšarī, but he chose what he thought was a reasonable point of view whenever 
commentators differ among themselves (Ali 1934:v).   
Ali’s translation of the Qur’ān ranks alongside the translation of Pickthall as the most well 
known and used English translation of the Qur’ān. While Pickthall translated the Qur’ān 
literally, Ali asserted his communicative translation approach in the introduction to his 
translation. He states, ‘what I wish to present to you is an English interpretation, side by side 
with the Arabic Text. The English shall be, not a mere substitution of one word for another, 
but the best expression I can give to the fullest meaning which I can understand from the 
Arabic Text’ (ibid: iv). Ali’s translation is simple to read, although it is not completely 
communicative due to the presence of some archaic words, but he succeeded in reflecting 
some of the beauty and rhymes of the Qur’ān as in the following example: 
 اًد حشُر َت حمِّلُع اهمِ َنَمِّلَع ُت حنَأ ٰىَلَع َكُعَبهتَأ حلَه ٰىَسوُم ُهَل َلَاق  
[Moses said to him: ‘May I follow thee, on the footing that thou teach me something of the 
(Higher) Truth which thou hast been taught?’(Q18:66)]. 
1.7.2.8. R. Bell  
Bell was an acknowledged Scottish Orientalist. He was educated in Edinburgh, receiving 
degrees in both Semitic studies and Divinity and later became minister of the Church of 
Scotland (Saeed 2008: 111). Bell’s translation of the Qur’ān The Qur’ān, Translated, With a 
Critical Rearrangement of the Surahs, was published in 1937.  
Bell's Introduction to the Qur’ān contains significant discussions of many questions 
concerning the form and the chronology of the Qur’ān. He rearranged surahs in his 
translation into chronological order rather than the traditional order. He believed that the 
detailed arrangement of the Qur’ān in chronological order remains a complicated problem 
which must be left to others to solve while his major objective was to unravel the 
composition of surahs. In his translation introduction, Bell described the composition of the 
Qur’ān as falling into three key periods:  
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1. An early period, in which only some sign-passages and exhortations to worship God 
survive. 
2. A Qur’ān period, which covers the latter part of the Makkan period and the first year or 
two in Medinah, during which Muhammad’s task was to produce a Qur’ān, a collection of 
lessons for liturgical use. 
3. A Book period, which commenced about the end of the year 2 A.H., during which 
Muhammad began to produce a written scripture (ibid vii). 
Bell indicated all changes he applied to the text in his translation but this does not make the 
translation any easier or reading the text clearer. In the preface to his work, Bell mentioned 
that ‘owing to the cost of printing, the mass of notes which have been accumulated in the 
course of the work have had to be suppressed’. Consequently he kept footnotes to a bare 
minimum.  
Bell consulted many commentaries during his translation such as Al-Bayḍawī., but he 
believes that some cases where dogmatic prepossessions control a specific exegesis or where 
a grammatical construction is obviously difficult even for these commentators, a person could 
use their own judgment (al-tafsīr bil-ra’y) to seek a solution to the problem by methods other 
than adoption (ibid: v). He adopted the literal translation approach and use archaic English in 
his translation as appears below: 
 اَهاَن حضَر َفَو اَهاَنحلَزح نَأ ٌَةروُس   تاَنََِّيب  تَايآ اَهيَف اَنحلَزح نَأَو َنوُرهَكذَت حمُكهلَعَل  
[A surah which We have sent down, and which We have made obligatory; therein have We sent 
down signs as Evidences, may-hap ye will let yourselves be reminded. (Q24:1)]. 
1.7.2.9. A. M. Daryabadi  
Daryabadi was a famous Indian Muslim writer and translator of the Qur’ān. His translation, 
called The Holy Qur’ān: with English Translation and Commentary, was published in 1940. 
According to The Encyclopedia Of Indian Literature, Daryabadi produced an extensive 
amount of work; 60 major and minor works, some of, which were published in English and 
Urdu journals of his day (ibid: 3). 
Daryabadi’s introduction to his translation is merely informative. First, he describes a number 
of difficulties which accumulate when a text is translated from Arabic to English, then he 
describes his translation of the Qur’ān.  He declared his literal translation approach when he 
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stated that ‘constant endeavour has been to give as literal and as faithful a rendering of the 
Holy Qur’ān as is consistent with tolerable English’ (Daryabadi, 1940: xi). He acknowledged 
that he attempted to ‘follow closely’ the style and phraseology of an authorized version of the 
English Bible. Additionally, he mentioned various strategies he adopted, such as 
transliterating Arabic names and other lexis, such as the word الله as Allah’ when used in 
monotheistic contexts or as ‘God’ when the context is polytheistic. He also used the word 
‘Nazarene’ when talking about Christians which is a possible term to use, but he also justified 
this use because he believed that ‘the holy Qur’ān allows no status to Christianity’ (ibid). 
Daryabadi provided some grammatical explanations and exegetical comments in footnotes. 
His translation approach was literal as he aimed at ‘accuracy not literary embellishment’ in 
his translation (ibid). This literal translation approach can be noted in the following example, 
where he rendered the verse words literally and faithfully besides keeping the source text 
pattern and style:  
  ٰىَلَع َكَئ َٰلوُأ َنوُنَقُوي حمُه َةَرَخ حلَْابَو َكَلحب َق حنَم َلَزحُنأ اَمَو َكحَيلَإ َلَزحُنأ َابِ َنوُنَم حؤ ُي َنيَذهلاَو حمََِِّّر حنَم  ًدُه    ۖ نوُحَلحفُمحلا ُمُه َكَئ َٰلوُأَو  
[And who believe in that which hath been sent down unto thee and that which hath been sent 
down before thee, and of the hereafter they are convinced. These are on guidance from their 
Lord, and these they are the blissful ones. (Q2: 4-5)]. 
1.7.2.10. A. J. Arberry  
Arberry was an English scholar of Arabic, Persian, and Islamic studies. Arberry’s Qur’ānic 
translation named The Koran Interpreted appeared in 1955. His work is widely respected, 
since it shows great respect for the language of the Qur’ān. It ranks as one of the best 
translations by a non-Muslim in terms of both its approach and quality (Abdel Haleem, 2004: 
xxviii).  
Arberry adopts a literal translation approach in his work in order to produce ‘something 
which might be accepted as echoing, however faintly, the sublime rhetoric of the Arabic 
Qur’ān’ (Arberry, 1955: x). He studied the intricate and richly varied rhythms of the Qur’ān, 
which he claims were ignored by previous translators, resulting in such cases in ‘a dull 
translation in comparison with the splendidly decorated original’ (ibid: x). 
Arberry did not add any explanatory notes or comments so as not to interrupt the smooth flow 
of the Arabic message. His literal translation approach can be remarked in this example: 
 اًئحيَش حنُكَي َحلَ َر حههدلا َنَم ٌيَح َناَسحن َحلْا ىَلَع ٰىَتَأ حلَه ًاروُكحذَم  
[Has there come on man a while of the time when he was a thing unremembered (Q76:1)] 
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From the example above we can perceive a word-for-word, literal translation. The SL 
question form of the verse was imitated to maintain the flavour and meaning present in the 
TL. 
1.7.2.11. M.  S. Ali  
Ali published his translation The Holy Qur’ān: Arabic Text with English Translation in 
Lahore in 1955. According to A.R. Kidwai, this translation is the official Qadyani (Ahmadi) 
translation of the Qur’ān. He additionally remarked that ‘Unapologizingly, Sher Ali refers to 
Mirza Ghulam Ahmad as the ‘Promised Messiah’ and mistranslates and misinterprets a 
number of Qur’ānic verses’. The translator adopted the literal translation approach but he 
seldom uses archaic words in his translation. This work was reprinted many times, and 
alternative translations for some ayahs were added in a number of versions separately in the 
form of an appendix, in order to make the text translation more communicative, as the 
following example illustrates: 
 …. َنح ثا َ حيَجحوَز اَهيَف َلَعَج َتاَرَمهثلا ِّلُك نَمَو ًاراَهح نَأَو َيَساَوَر اَهيَف َلَعَجَو َضحرَ حلِا هدَم يَذهلا َوُهَو َ حي  
The original translation: 
[And He it is who spread out the earth and made therein mountains and rivers. And fruits of 
every kind He made therein in two sexes (Q13:4)]. 
The alternative translation in the appendix reads: 
[And He it is who spread out the earth and made therein mountains and rivers. And of the fruits 
He has made them in pairs, male and female (p.754)]. 
1.7.2.12. J. Dawood  
Dawood’s translation of the Qur’ān, entitled The Koran, was published in 1956. Dawood was 
perhaps the first Iraqi Jew who translated the Qur’ān into English. In his translation 
introduction he briefly talks about life before and after Islam, as well as the Prophet 
Muhammad ’s life and how he was influenced by Jewish and Christian teachings. 
Dawood adopted a communicative translation approach whereby he aimed to make the 
language both modern and intelligible, He intended ‘to present the modern reader with an 
intelligible version of the Qur’ān in contemporary English’ (Dawood, 1956: 11). Dawood 
believed that previous Qur’ānic translations failed to convey both the meaning and rhetorical 
spirit of the original, so he reproduces these ambiguities wherever they occur. He additionally 
changed the arrangement of surahs in the belief that the prevailing arrangement had no 
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underlying authority and was completely lacking in continuity or coherence, while his 
arrangement begins with more poetical revelations and ends with much longer and more 
topical chapters (ibid). Dawood did not add any commentary notes, but in his translation he 
followed the commentaries of Az-Zamaxšarī and Al-Bayḍawī. 
Dawood does not transliterate Arabic names. Instead, he substitutes for these names English 
proper names, for instance using ‘John’ instead of ‘Yahya’ in the example below: 
 اًّيَبَص َم حُك حلْا ُهاَن ح ي َتآَو  ة هوُقَب َباَتَكحلا َذُخ َيَحَيَ َاي  
[To John we said: observe the scripture with a firm resolve. We bestowed on him wisdom, grace 
and purity while yet a child (Q19:12)]. 
As can be observed, Dawood adopted the communicative translation approach and employed 
the simplest vocabulary when rendering the verse meaning. This approach assists the reader 
in grasping the verse’s messages easily. 
1.7.2.13. S. V. Mir Ahmad Ali  
Ali was an Indian Muslim scholar who was educated in Madras city and learnt the Qur’ān by 
heart by the age of nine (Ali, 1988: 8a-9a). He was admitted to Haris High school, which was 
run by the Christian mission of the Church of England and later to the Muhammadan College 
in Madras. 
Ali’s translation of the holy Qur’ān took nine years to complete and was funded by Hajji 
Rajab Ali. It was named The Holy Qur’ān: The Final Testament, Arabic text with English 
Translation and Commentary, and was published in 1964. 
Twelver Shia doctrines were fully reflected in the translation and he relied heavily on the 
accompanying commentary of his spiritual advisor, Ayatollah Mirza Mahdi Pooya Yazdi who 
also revised this translation (ibid:13a). Ali mentioned in his introduction that he translated the 
Holy Qur’ān into simple English language with brief commentary notes. He wished his 
translation to be in readily accessible English even though this might result in a lack of 
beauty and eloquence. This, however, he did not deem essential for his purpose. Ali adopted 
a communicative translation approach, and utilised very simple language as shown below: 
  َحلا ي  َنوَُعراَسُيَو َرَكحنُمحلا َنَع َن حوَه ح ن َيَو َفوُرحعَمحلَاب َنوُرُمحَأيَو َرَخ حلْا َم حو َيحلاَو َهلِلَّاب َنوُنَم حؤ ُي َتاَر ح ي  َيََلْاهصلا َنَم َكَئ َٰلوُأَو  حنَل َف  حيَْخ حنَم اوُلَع حف َي اَمَو
 َيَقهتُمحلَاب ٌميَلَع ُ هلِلّاَو ُهوُرَف حكُي  
[They believe in God and in the last day (of resurrection), and enjoin goodness and forbid evil, 
and hasten to do good deeds; and these are of the righteous ones—and whatever good they do, 
they shall not be denied (the meed ); God knoweth the pious ones (Q2:114-115)]. 
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1.7.2.14. M. H. Shakir 
Muhammad Habib Shakir was an Egyptian judge who lived between 1886 and 1939. The 
literature assigned this translation The Quran to Muhammad Habib Shakir, but identified 
different views regarding who he is. The first view is that this is his translation; the second is 
that this name was a pen name to a different author. The second view is supported by the fact 
that fact that Muhammad Shakir has a strong opinion (fatwa) that prohibits the translation of 
the Qur’ān into any other language (Abdurraziq, 2014).  
According to (Aziz, 2014) the actual author of this translation is Muhammad Ali Habib. He 
further states that the current translation is a plagiarism of the first translation (1917) by 
Muhammad Ali with alterations in a few places to reflect more traditional interpretations. 
Therefore, the real name is Muhammad Ali Habib. He took on Shakir as a pen name. He was 
well known throughout his country, Pakistan, for having devoted his life to the cause of 
humanity. With his brothers they founded many educational and benevolent institutions. Aziz 
(2014) further states that M.H. Shakir did not speak Arabic, so he supervised the translation 
of the Qur’ān which was done by a group of people. He got a group of people to go through 
Muhammad Ali’s 1917 edition of the English translation of the Qur’ān and make a few 
vocabulary changes in places where the Muhammad Ali’s translation gave an interpretation 
differing from the commonly-held one so that it reflected the more generally-accepted view. 
This was subsequently published, a few years after his death, as the translation of the Qur’ān 
by M.H. Shakir. The overwhelming bulk of the text of the translation remained the same as in 
Muhammad Ali’s 1917 edition. Aziz (2014) argues that Mohamma Ali Shakir was in fact a 
well-known financier who founded the famous Habib Bank of Pakistan and that he was a 
well-known figure in the financial and political circles of Indian Muslims before Partition and 
in Pakistan after the Partition of 1947. According to Binark and Eren (1986: 93) Shakir’s 
translation was published by Habib Bank, Karachi, 1968. This, according to Aziz (2014), 
confirms the connection between this translation and the Habib Bank. 
For the current research, I am dealing with the translation as a product, and will follow the 
common information about it. Therefore this work will not be affected by difference in 
opinion. 
The language of Shakir’s translation is clear, modern and does not use archaic language: 
 َٰلوُ حلِا َةهيَلَهَا حلْا َجُّر َب َت َن حجهر َب َت َلََّو هنُكَتوُي ُب ي  َنحر َقَو   َطَأَو َةاَكهزلا َيَتآَو َةَلَهصلا َن حمَقَأَو ُهَلوُسَرَو َ هلِلّا َنحع  
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[Shakir: And stay in your houses and do not display your finery like the displaying of the ignorance of 
yore; and keep up prayer, and pay the poor-rate, and obey Allah and His Messenger. (Q33:33)] 
1.7.2.15. G. Farid 
Malik Ghulam Farid (1897-1977) is the author of The Holy Qur’ān: English Translation and 
Short Commentary published in 1969. According to Smith (2014) the translation itself is Sher 
Ali’s translation, though Farid completed the work of Sher Ali after his death. His work on 
this translation resulted in a three-volume commentary, which was completed in 1963. The 
title page takes the auspices of Hadrat Mirza Nasir Ahmad, Third Successor of the Promised 
Messiah and Head of the Ahmadiyyah Movement in Islam, and in later editions take the 
auspices of Hadrat Mirza Tahir Ahmad, fourth successor (Smith, 2014).  According to 
Valentine (2008) mainstream Muslims regard this as ‘an incorrect translation of the Holy 
Qur’ān, due to its ‘doctrinal slant’, written to support the ‘blasphemous claims’ of the 
Ahmadi. The numbering of verses in the Farid, and other translations used by Ahmadis, 
differs slightly from the Qur’ān used other Muslims due to the fact that what is in mainstream 
Islam Bismillah, the opening phrase of Al-Fātiḥah (the first surah), is not numbered in the 
Ahmadi translations (Valentine, 2008). Farid’s translation is literal, with some use of archaic 
language and lengthy footnotes. The following is an example: 
 ُه َف حمََهر حَكذَب حمُهاَن ح ي َتَأ حلَب هنَهيَف نَمَو ُضحرَلِٱَو ُت َٰو َٰمهسلٱ َتَدَسَفَل حمُهَءآَو حهَأ َُّق حلْٱ َعَبه تٱ َوَلَو َنوُضَرحعُّم حمََهر حكَِ  نَع حم 
And if The Truth had followed their desires, verily the heavens and the earth and whosoever is 
therein would have been corrupted.  Nay, We have brought them their admonition, but from 
their own admonition they now turn aside (Q23: 71). 
1.7.2.16. M. Z. Khan  
Khan was a Pakistani diplomat and Pakistan’s first foreign minister; most importantly he was 
a member and a scholar of the worldwide Ahmadiyya Muslim Community, which makes his 
translation rank as another notable Ahmadi endeavour in this field. Khan's translation of the 
Qur’ān is called The Qur’ān: Arabic Text and English Translation and was published in 1970 
in London. 
Khan did not provide explanatory notes but an introduction was written ‘to serve as a key to 
the study of the Qur’ān and should itself be carefully studied’ (Khan, 1970: 9). He adopted 
the communicative translation approach and made use of modern English, as can be observed 
in the following example: 
  َِ   لَا َيَقهتُمحلَِّل  ًدُه َهيَف َبحَير َلَّ ُباَتَكحلا َكَل  
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[I AM ALLAH, THE ALL-KNOWING this is the Perfect Book, free from all doubt; it is a 
guidance for the righteous (Q2:1-2)]. 
It is notable that Khan’s translation included some liberties, for instance he translated the 
abbreviated letters Alf-Lam Meem as I AM ALLAH THE ALL-SEEING, while there is no 
clear evidence that these abbreviated letters bear this meaning. Following in the footsteps of 
other Ahmadis, such as Muhammad Ali and Sher Ali, Zafarullah interprets the Qur’ānic 
verses to imply that the possibility of prophethood still existed, as the Ahmadiyya Muslim 
Community (unlike the Lahore Ahmadiyya Movement) do not recognize the Prophet 
Muhammad as being the final Prophet (see chapter 5 for in-depth discussion). 
1.7.2.17. M. T. Al-Hilali and M. M. Khan 
Hilali and Khan’s Qur’ān translation named The Noble Qur’ān, English translation of the 
meanings and commentary was published in 1977. Al-Hilali was fluent in both English and 
German and travelled throughout the world. He had worked as a teacher in India, Iraq, Egypt 
and Saudi Arabia. Khan attained a Degree in Medicine and Surgery in Pakistan. Al-Hilali and 
Khan collaborated on their translation The Interpretation of the Qur’ān, Ṣaḥīḥ al-Buxārī and 
the book al-lu’lu’ wal-Marjān into English during the period of their stay in Madinah. Their 
work was strictly faithful to the ST meaning and merited a seal of approval from the Saudi 
Dār al-‘Iftā’ (Hilali-Khan, 1977: I). 
The Hilali-Khan translation features explanatory notes within the text, appendices and 
glossaries. They have transliterated some Arabic words accompanied by several definitions 
which are not always beneficial to someone who don’t understand Arabic and thus is unable 
to properly recognize the relationship between given meanings and what would be most 
suitable to the context. Hilali and Khan adopted a literal translation approach; all literal 
meaning was retained except where adherence would make the meaning vague and 
problematic to discover. The language used in the translation is simple English and free from 
archaism, as in this example: 
  َنوُبَس حكَت اَم ُمَلحع َيَو حمَُكر حهَجَو حمُكهرَس ُمَلحع َي َضحرَ حلِا ي َو َتاَواَمهسلا ي  ُ هلِلّا َوُهَو   َةيآ حنَم حمَهَيتحَأت اَمَو  َيَضَرحعُم اَه ح نَع اُوناَك هلََّإ حمََِِّّر َتَايآ حنَم  
[And He is Allah (to be worshipped Alone) in the heavens and on the earth, He knows what you 
conceal and what you reveal, and He knows what you earn (good or bad). And never an Ayah 
(sign) comes to them from the Ayāt (proofs, evidences, verses, lessons, signs, revelations, etc.) 
of their Lord, but that they have been turning away from it. (Q6:4)]. 
The translation maintains the source text word order besides the source language initial 
nominal clause  ُهلِلّا َوُهَو which has been retained in initial sentence position.  
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1.7.2.18. M. Asad  
Asad was born Leopold Weiss. He was the grandson of an Orthodox Rabbi. He received a 
thorough religious education and was proficient in Hebrew and familiar with Aramaic. Asad 
converted to Islam and later published his translation The Message of the Qur’ān in 1980. 
Asad stated in his translation introduction that his work was based on a lifetime of study and 
as a consequence of many years spent in Arabia (Asad 1980: x). He believed that previous 
translators merely studied Arabic academically and ‘none of them, however great his 
scholarship, has ever been familiar with the Arabic language as a person is familiar with his 
own’ (ibid: viii), and therefore they could not feel the sense and true spirit of the original 
Arabic words.  
Asad shed light on the fact that a translator must be guided by linguistic usage of the word at 
the time of revelation and by the inimitability ‘iʕjāz of the Qur’ān’s perfect language. Apart 
from linguistic considerations, he consistently attempted to observe two fundamental rules of 
interpretation. Firstly, that the Qur’ān must be viewed as an integral whole, such that every 
verse and sentence contains an intimate bearing on other verses and sentences, and secondly, 
that no part of the Qur’ān should be viewed from a purely historical perspective.  
Asad declared his approach in translation to be communicative when he states that his work 
‘is an attempt at a really idiomatic, explanatory rendition of the Qur’ānic message into a 
European language’ (ibid: x). In order to fulfil this goal, he adds explanatory notes within the 
text notes to display the best of the translation. He avoids using unnecessary archaism, but at 
the same time he does not render the Qur’ānic phrases into modern idioms, as we can observe 
in the next example: 
 روُرُغ ي  هلََّإ َنوُرَفاَكحلا َنَإ َنَححْهرلا َنوُد نِّم مُُكرُصَني حمُكهل ٌدنُج َوُه يَذهلا اَذَه حنهمَأ  
[(And) is there any, besides the Most Gracious, that could be a shield for you, and could succour 
you [against danger]? They who deny this truth are but lost in self- delusion! (Q67:20)]. 
1.7.2.19. T. B. Irving  
Irving was an American Islamic scholar who converted to Islam in the early 1950s and 
changed his name to Al-Hajj Ta'lim Ali Abu Nasr. His translation The Qur’ān: First 
American Version was published in 1985. Irving believes that his translation excels because it 
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did what translators from the west usually fail to do with Islam, which is ‘to study Islam from 
within and in the light of its own text’. 
Irving asserts in the introduction to his translation that he aims to translate the Qur’ān in 
simple communicative English with American readers in mind, particularly the young. He 
states ‘this new version of The Noble Reading which I am presenting has a serious purpose, 
which is to make its clear message available for the English-speaking world’ (Irving, 1985: 
xli). 
Irving adopted a communicative translation approach as he aimed to make the translation 
easy to read whilst still remaining faithful to the Arabic text. He states, ‘My aim has been to 
remain scrupulously faithful to the Arabic text, and still create a version which represents 
good American English prose and can be used confidently by English speaking people’ (ibid: 
xxv). This communicative translation approach can be noted in the following example: 
  َلحيهللاَو َرحتَوحلاَو َعحفهشَلاَو  ر حشََع  لاََيلَو ر حجَفحلاَو  َِ  ي  حلَه َر حسَي اَِ َإ  ر حجَح يَذَِّل ٌمَسَق َكَل   
[By the Daybreak and ten nights, and the even and the odd, and night as it journeys on, does that 
contain an oath for someone who is mindful (Q89:1-5)]. 
1.7.2.20. R. Khalifa 
Khalifa’s translation of the Qur’ān was named: Qur’ān The Final Testament, Authorized 
English Version and was published in 1989. Khalifa was an Egyptian who emigrated to the 
United States, where he founded the religious group called United Submitters International 
(USI). Submitters follow the Qur’ān alone and reject Hadith, and they believe that Khalifa 
was a messenger of God. Submitters believe that every element of the Qur’ān is 
mathematically composed, including all the letters, words, verses and surahs. Khalifa claimed 
that he had discovered an intricate numerical pattern in the text of the Qur’ān involving the 
number 19 as mentioned in chapter 74 of the Qur’ān. Khalifa removed some ayahs that he 
believed were not from the Qur’ān (Khalifa, 1989:671). He was murdered at Tucson mosque 
in January 1990. This communicative translation utilises simple modern English; this appears 
in the example below: 
 اًَّجر ُضحرَ حلِا َتهُجر اَِ َإ ٌةَعَفاهر ٌةَلَفاَخ ٌَةب َِ اَك اَهَتَعح قَوَل َسحَيل ُةَعَقاَوحلا َتَع َقَو اَِ َإاًّثَبنُّم ءاَبَه حتَناَكَف اًّسَب ُلاََب حلْا َتهسُبَو  
[When the inevitable comes to pass. Nothing can stop it from happening. It will lower some, 
and raise others, the earth will be shaken up, the mountains will wiped out, As if they never 
existed (Q56:1-6)]. 
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1.7.2.21. C. Turner  
Colin Turner is a Reader in Islamic Thought in the Institute of Middle Eastern and Islamic 
Studies at the University of Durham in England. He published his translation of the Qur’ān 
in 1997 entitled The Qur’ān: A New Interpretation. The English text has no exegetical 
materials or marginal notes and commentaries, but the translation is amplified and based 
on the exegesis by the Iranian Twelver Shiite scholar Muḥammad Bāqir Behbūdī. In his 
translation, Turner adopted the communicative translation approach; his work uses modern 
English which makes it straightforward to comprehend as can be noted in the following 
example: 
 لَا *  َِ َبحَير َلَّ ُباَتَكحلا َكَل   َهيَف   َيَقهتُمحَلل  ًدُه* َنوُميَُقيَو َبحَي ِحلَاب َنوُنَم حؤ ُي َنيَذهلانوُقَفحن ُي حمُهاَن ح َقزَر اهَمَِو َةَلَهصلا  
[Alif Lam Mim—This Qur’ān is a Book in which there is no uncertainty or room for doubt; it is 
a source of guidance for the God-fearing. In the eyes of the Qur’ān there are three classes of 
men: the first group consists in those who believe in the realm of the unseen, who perform their 
prayers and spend from which God has bestowed upon them in order to meet the needs of those 
who have little (Q2:1-2)]. 
 Even though Turner is faithful to the Qur’ānic text, he also includes an abundance of words 
that are not present in the original Arabic text such as when he adds the phrase ‘in the eyes of 
the Qur’ān there are three classes of men…’. He defines and compliments this approach in 
his translation introduction when he says ‘What distinguishes the present work from all other 
renderings of the Qur’ān is the fact that it is a combination of translation and exegesis in 
which the verses of the holy book have been ‘opened out’ to reveal some of the layers of 
meaning expounded by the Prophet and transmitted through the ages by the Prophet’s family 
and companions’ (Turner, 1997: xvi). 
1.7.2.22. Saheeh International  
Saheeh International published a translation named The Qur’ān in 1997. The translators 
adopted the communicative translation approach and aimed to ensure that the meaning was 
correct and unambiguous for the modern reader in accessible and un-archaic language.  
The methodology adopted is to present a correct meaning as far as possible in accordance 
with mainstream Sunni Islamic beliefs and to allow the Qur’ān to express itself by adding 
footnotes only where absolutely necessary. 
40 
 
This translation adopted the communicative translation approach oriented towards the overall 
sense of the text. Saheeh International’s endeavour was to simplify and clarify the English 
language for the benefit of all readers from a range of educational backgrounds, and not to 
use transliterated Arabic wherever an English definition would suffice, as in the following 
example: 
  َنوُبَعحل َي حمُهَو ىًحُض اَنُسحَأب حمُه ََيتحَأي حنَأ  َٰرُقحلا ُل حهَأ َنَمَأَوَأ*  َهلِلّا َر حكَم اوُنَمََأفَأ  َنوُرَسَا حلا ُم حوَقحلا هلََّإ َهلِلّا َر حكَم ُنَمحَأي َلََف  
[Or did the people of the cities feel secure from Our punishment coming to them in the morning 
while they were at play? Then, did they feel secure from the plan of Allah? But no one feels 
secure from the plan of Allah except the losing people (Q7:98-99)]. 
1.7.2.23. M. Fakhry  
Fakhry was a lecturer of philosophy at the American University of Beirut. His translation 
began as a joint effort with Mahmud Zayid who worked with Fakhry up till his death. The 
translation was published in 1997 and was named An Interpretation of the Qur’ān. Fakhry 
adopted a communicative translation approach while being as faithful to the Arabic text as 
possible. In addition, he tried to correct the errors of earlier translations and to utilise simple 
readable English idioms (Fakhry, 1997: 3). His communicative approach is apparent in this 
example: 
  َنوُنَم حؤُمحلا َحَلح فَأ حدَق  َنوُضَرحعُم َوِح هللا َنَع حمُه َنيَذهلاَو َنوُعَشاَخ حمََتَِلََص ي  حمُه َنيَذهلا  َنوُلَعَاف َةاَكهزَلل حمُه َنيَذهلاَو  
[the believers have prospered, those who are submissive in their prayers, and those who turn 
away from idle talk, and those who give the alms (Q:23:1-4)] 
1.7.2.24. A. and A. A. Bewley  
Aisha Bewley was raised as a Christian and subsequently converted to Islam. Her father 
Abdalqadir as-Sufi (born 1930 Ian Dallas in Ayr, Scotland) is the leader of the Darqawi-
Shadhili-Qadiri Tariqa. Aisha is married to Abdalhaqq Bewley, who accepted Islam in 1968 
and subsequently spent some years in Morocco studying the religion. The Bewleys together 
produced a translation of the Holy Qur’ān, publishing this in 1999. Their translation is 
entitled The Noble Qur’ān: A New Rendering of Its Meaning in English. 
In this Sufi inspired work, Aisha and Abdalhaqq adopted a communicative translation 
approach to fulfill their main objective in presenting this new rendering, which is making the 
translation easily readable. They used modern English and transliterated key Islamic terms. 
The following example demonstrates their approach: 
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 اهنَمحَأت َلَّ َكَل اَم َانَاَبأ َاي حاوُلَاق  َنوُظَفَاَلْ ُهَل اهنَإَو حبَعحل َيَو حعَتحر َي اًدَغ اَنَعَم ُهحلَسحرَأ َنوُحَصاََنل ُهَل اهنَإَو َفُسُوي ىَلَع  
[They said, ‘our father! what is wrong with you that you refuse to trust us with Yusuf when in 
truth we only wish him well? why don’t you send him out with us tomorrow so he can enjoy 
himself and play about? All of us will make sure that he is safe (Q12:11-12)]. 
1.7.2.25. Y. Emerick 
 Yahiya Emerick is an author on topics related to religion, interfaith dialogue and the Islamic 
faith. He is also an active member of the Islamic work in the USA - for example he is a 
former President of the Islamic Foundation of North America and vice-principal at an Islamic 
school. He has written several articles and works of fiction that have been published in North 
America and abroad. Among his contribution is over twenty-five books including The 
Complete Idiot's Guide to Understanding Islam, as well as a two modern English translations 
of the Qur’ān: The Meaning of the Holy Qur’ān in Today's English (2000) and The Holy 
Qur’ān for School Children (2011). (Najar, 2014). 
Emerick approach to translation was a communicative one, both in the adult translation and 
the children one. The adult version was rich in footnotes while the children one was shorter 
and without footnotes. The children version had the benefit of grouping ayahs into themes 
and an illustration of pictures based on the theme of ayahs, this is particularly interesting 
since this attempt will make the text and understanding the meaning easier for children, since 
it is scientifically proven that using the two sides of the brain (by using words and pictures) 
helps children cognitive of meaning. 
The following example shows the communicative approach in both translations but in more 
simplified language in the children version of the translation. 
 حمُكاَن حقَلَخَو اًجاَوحزَأ  َواَنحلَعَج  حمُكَم حو َن ًاتاَبُس 
[Adult version: Didn’t we create you in pairs and give you sleep as your way to rejuvenate. 
Children version: Didn’t we create all you people in pairs (of male and female) didn’t we give 
you sleep as your way to rest (Q78:8-9)]. 
1.7.2.26. A. Q. Qara’i 
Ali Quli Qarā’ī is an Indian scholar who has dedicated his efforts to the translation of the 
classics of Islamic literature into English. He published his translation The Qur’an with an 
English Paraphrase in 2003. Quli has consulted major classical commentaries of the Qur’ān, 
by both Sunni and Shia commentators. In his translation he introduced the translation Arabic 
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idioms, as explained in his introduction, to allow a smoother reading of the text. Further, he 
introduced another feature in his translation, the 'phrasal approach', which is most useful for 
those who are eager to collate the Arabic text with the English translation (Qarā’ī, 2002). 
Qulī’s translation is modern and communicative. 
 َمََإب  سَاُنأ هلُك وُع حدَن َم حو َي حمَهَما 
[The day We shall summon every group of people with their imam (Q17:71)] 
1.7.2.27. M. A. Abdel Haleem  
Abdel Haleem is an Egyptian professor of Islamic Studies at the School of Oriental and 
African Studies in London. His translation The Qur’ān was published in 2004. Abdel 
Haleem’s work was prefaced with a long historical introduction, and another short 
introduction to every surah, and during the process he consulted Tafsīr Faxr al-Dīn al-Rāzī 
Abdel Haleem kept footnotes to the minimum and these have been provided solely where 
necessary for proper understanding. He adopted a communicative translation approach to 
serve his intention, which is to make the Qur’ān accessible for every English speaker, by way 
of a translation free from Arabism and archaism (Abdel Haleem 2004: xxix). He was faithful 
to the Arabic text but avoided unnecessarily close adherence to the original Arabic structure 
and idioms which almost always sound unnatural in English. He adopted a communicative 
translation approach, as found in the example below: 
  َبَسَك اَمَو ُُهلاَم ُهحنَع َٰنَحغَأ اَم هبَتَو  َبَلَ بَِأ اَدَي حتهب َت   َبَلَ َتاَِ  ًارَان ٰىَلحصَيَس  َبََط حلْا ََةلاهَحْ ُُهَتأَرحماَو   دَسَم حنَم ٌلحبَح اَهَديَج ي   
[May the hands of Abu Lahab be ruined! May he be ruined too! Neither his wealth nor his 
gains, will help him: he will burn in the flaming fire and so will his wife, the fire wood-carrier, 
with a palm-fibre rope around her neck (Q111:1-5)]. 
Here, we can note that the translator employed the simplest vocabulary to deliver the 
meaning in the TT. For example, he elected to use the word ‘burn’ instead of ‘plunged’ and 
‘rope’ instead of ‘halter’.  This choice of lexis conveys the stated intention of the translator, 
to make ‘the Qur’ān accessible for everyone who speaks English’. 
1.7.2.28. M. I. H. Pirzada  
Pirzada is a Sufi scholar who published Imdad-ul–Karam in 2004. This work is a translation 
of the Qur’ān with commentary. The latter was written by Muhammad Imdad Hussain 
Pirzada, and the translation was carried out by his student Ather Hussain Al-Azhari. His 
intended readers are specifically those Muslims who wish to gain a basic and initial 
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understanding of the holy Qur’ān, especially second generation Muslims who were born and 
raised in the West. The translators adopted a communicative translation approach and the 
translation is in simple modern English as illustrated below: 
  َب حمُه ح ئَبحنَأ ُمَدآ َاي َلَاق حرَ حلِاَو َتاَواَمهسلا َبحيَغ ُمَلحعَأ ِّنَِإ حمُكَل حلُقَأ َحلََأ َلَاق حمََهئَا حسََْأب حمُهَأَبح نَأ ا همَل َف حمََهئَا حسَْأ َض 
 َنوُمُت حكَت حمُتحنُك اَمَو َنوُدحب ُت اَم ُمَلحعَأَو  
[Allah said, ‘O Adam! Tell them their names’ when Adam had informed the angels the names 
of those things, Allah said, ‘Did I not tell you that I know the unseen of the skies and earth, and 
I know what you reveal and what you conceal?’ (Q1:33]. 
Here it may be observed that the translator used simple words. For instance, there is the use 
of the words ‘reveal’ and ‘conceal’ when he translated نوُمُت حكَت َنوُدحب ُت. 
1.7.2.29. L. Bakhtiar 
Laleh Mehree Bakhtiar, born (1938), has an American mother and Iranian father. She moved 
to Iran at the age of 24, where she began to study Islam under her teacher and mentor, 
Dr. Seyyed Hossein Nasr at Tehran University (Bakhtiar, 2014). She has authored more than 
20 books on Sufism, psychology, and other topics, and has also translated more than 25 
books on Islamic beliefs into English. She is the author of The Sublime Qur’ān, the first 
translation of the Qur’ān by an American Muslim woman. This translation was published in 
April 2007 by Kazi Publications (Useem, 2014) 
Bakhtiar’s approach is to use modern communicative English with minimum notes and 
explanations. The following is an example from her translation. 
 ٌريَدَق  ء حيَش ِّلُك ٰىَلَع َوُهَو ُكحلُمحلٱ َهَدََيب يَذهلٱ َُ َراَب َت 
[Blessed be He in whose hands is the dominion and He is Powerful over everything! (Q67:1)]. 
1.7.2.30. Irfan-ul-Qur’ān  
Dr Muhammad Ṭahir-ul-Qadrī is the founding leader of Minhāj ul-Qur’ān International 
(MQI), an organization with branches and centres in more than 90 countries around the globe, 
working for the promotion of peace and harmony between communities and the revival of 
spiritual endeavour based on the true teachings of Islam (Minhaj, 2012). According to the his 
profile in the MQI official website1, Dr. Muhammad Ṭahir-ul-Qadrī has authored around 
                                                          
1 http://www.minhaj.org/english/tid/8718/A-Profile-of-Shaykh-ul-Islam-Dr-Muhammad-Tahir-ul-Qadri.html 
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1000 books out of which 400 are already published, and the rest are yet to be published. 
Among his works is Irfan-ul-Qur’ān (the Meanings of the Qur’ān — Urdu and English 
versions) (Minhaj, 2012). Like other recent translations, this translation is modern and 
communicative, as can be seen from the following: 
 ايراهفُكحلا َنَم حمُكَنوُل َي َنيَذهلا اوَُلتَاق اوُنَمآ َنيَذهلا اَهُّ يَأ 
[O believers! Fight against those of the disbelievers who are around you ‘i.e., who are directly 
involved in hostilities and terrorist activities against you’ (Q9:123)]. 
1.7.2.31. The Monotheist Group Translation 
The Monotheist Group introduce themselves  as a group of people who do not belong to any 
denomination, and for the first time in many centuries, are simply proud to call themselves 'Muslims' as 
God had named us centuries ago (The Monotheist Group, 2013). According to the Monotheist Group 
(2013), The Qur’ān: A Monotheist Translation is an attempt to be free from the influences of 
sectarianism, and gives the reader a genuine and honest viewpoint of Monotheism's Holy Book by 
translating it the way it always deserved to be translated. Further, they believe that The Qur’ān: A 
Monotheist Translation, is unique in the fact that it uses neither footnotes nor author comments, letting 
the text speak for itself and delivering to the reader as close a rendition of the pure message of the 
Qur’ān as physically possible (The Monotheist Group, 2013). An example of the Monotheist Group 
translation is the following: 
اهمََأف  ُناَسن َحلْا اَِ َإ اَم  ُهَلََتح با  ُهَُّبر  ُهَمَر حكََأف  ُهَمهع َنَو  ُلوُق َي َف  ِّبَِر  َنَمَر حكَأ اهمَأَو اَِ َإ اَم  ُهَلََتح با  َف َرَدَق  َهحيَلَع  ُهَقحَزر  ُلوُق َي َف  ِّبَِر  َنَناَهَأ   
[As for man, if his Lord tests him and grants him much, then he says: 'My Lord has blessed me! 
And if his Lord tests him and gives him little wealth, then he says: 'My Lord has humiliated 
me! (Q89:15-16)] 
1.7.2.32. Kanzul Iman  
This Qur’ān translation is associated with the Brelwis branch of Islam. It was produced in 
Urdu by Imam Ahmad Raza Khan was born at India in 1856. His father Maulana Naqi All 
Khan (d.1880) and his grandfather Maulana Raza Ali Khan (d.1866) were celebrated 
theologians recognised as such by the academic circles of the entire subcontinent. Kanzul 
Iman was later translated into English by Shah Faridul Hague (Skreslet and Skreslet, 2006).  
This translation is modern and communicative with no footnotes, but there are additions to 
ayahs without clearly mention that they are the translators own, for example the translation 
of: 
   َرحصَعحلاَو  
[By the time of the beloved (Prophet) Q103:1]. 
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1.7.2.33. A. Hulusi 
Ahmed Hulusi born in 1945 Istanbul. His work focus on Islamic mysticism, or Sufism, and 
the modern sciences. He recommends that people re-evaluate the original teachings of 
Muhammad and the Qur’ān in the light of science, without depending on an intermediary. He 
claims, the only person one must follow is Muhammad, as everyone else has a consultative 
role. He believes people are only accountable for the knowledge imparted by Muhammad and 
the Qur’ān, as all other views are 'relative' and non-binding (Hulusi, 2014). Hulusi’s 
translation of the Qur’an Decoding the Qur’an was ino Turkish and later on was translated to 
English by Aliya Atalay. Ahmed Hulusi translation is communicative and modern but it 
includes extended explanations on numerous occasions. Hulusi also gives detailed attention 
to the translation of the names and attributes of Allah and lists the names and their meaning 
in the front of the translation. The following example shows the style of his translation: 
 َُ َراَب َت يَذهلا  َهَدََيب  ُكحلُمحلا  َوُهَو ىَلَع   َِّلُك  
 ء حيَش  ٌريَدَق   
[Supreme is He in whose hand is dominion (the dimension of acts, which He administers as He 
wills at every instance)! He is Qadir over all things (Q67:1)] 
1.7.2.34. H. El-Essawy 
Dr. Hesham El-Essawy graduated from the dental school at Cairo University at 1967. He 
worked at the University of Cairo as well as in Hospital Oral Surgery in the NHS from 1970. 
Besides his work as a dental surgeon Dr El-Essawy is the founder and the chairman of the 
Islamic Society for the Promotion of Religious Tolerance. He is a writer and broadcaster who 
has contributed in the British media. He has authored four books so far, the first is being The 
Plain Translation of the Holy Qur’ān. Other published books are The Power of Prayers, The 
Importance of Tolerance and Fasting, what for? (El-Essawy, 2014).  
El-Essawy’s translation is communicative and modern; he uses short notes within the text 
when necessary. The following example gives an indication of his translation style: 
 حلُق َا هنََّإ َانَأ  ٌرَشََب  حمُكُلح ثِّم ىَحُوي  هَلَِإ َا هنََّأ  حمُُكَلََإ  ٌهَلَإ  ٌدَحاَو نَمَف   َناَك وُجحر َي ءاَقَل  َهَِّبر  َيحل َف حلَمحع  ًلََمَع ًاَلْاَص  َلََّو  ُح َر حشَُي  َةَداَبَعَب  َهَِّبر اًدَحَأ   
[Say [O Muhammad], I am but a man like you, To whom it was revealed, That Your God is 
One God, And that he who hopes to stand before His Lord [and prosper thereafter], Let him do 
good deeds, And ascribe no one to His Lord, When he worships (Q18:110)]. 
It is noticeable that while non-Muslims were the first to translate the Qur’ān, but the field is 
now growing and led by Muslim translators. The following table summarises the previously 
discussed translation approaches 
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Table 1: A summary of the previously discussed translation approaches. 
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1.8. Conclusion 
This chapter has attempted to provide a brief historical account of English Qur’ān 
translations, done by both Muslim and non-Muslim translators. It has traced the history of 
these translations and illustrated the translators’ approaches, thus providing evidence that 
there has been a clear development through the years. This overview sets the scene for the 
reader; further reviews of these translations will consider the level of accuracy, the choice of 
vocabulary and, most importantly, the degree of equivalence. The questions which arise are: 
What is the impact of the degree of equivalence on translated Qur’ānic linguistic and stylistic 
features? How do Qur’ān-specific expressions differ from their equivalents in Modern 
Standard Arabic? How are Qur’ānic modes of reading reflected in the translations of the 
meanings of the Qur’ān? What are the difficulties faced by the translator in translating this 
religious text? The subsequent chapter intends to answer these questions and to contribute to 
the growing interest in the Qur’ān's message by demonstrating some means of achieving 
equivalence in its translation.  
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Chapter Two: 
Translation Theories and Qur’ān Translations 
2.1. Introduction 
Translation plays a vital role in civilized communication between nations. It allows the transfer 
of knowledge, science and literature between people as well as providing access to important 
texts for scholarship and religious purposes (Munday, 2001: 5). Translation is a difficult task; 
the difficulty further increases when the source text has a special status such as the Qur’ān for 
Muslims.  Hence, translation of the meanings of the Qur’ān poses numerous challenges for 
translators. 
The aim of this chapter is to study translation theories relevant to the thesis subject, in order to 
outline a framework to benefit from in developing a suggested method to aid in achieving a 
translation quality assessment suitable for Qur’ān translations. This aim can be achieved by 
investigating the three interlinked areas of translation approaches, equivalence and translation 
quality assessment. The present study investigates the dominant approaches to translation and 
equivalence, probing the difficulties of Qur’ān translation in terms of linguistics and pragmatics 
in particular. Special attention is given to translation and culture beside translation and dogma; 
examples are given from different English translations of the Qur’ān to illuminate the theoretical 
part of the study. The concept of translation quality assessment will be introduced and 
equivalence-based and non-equivalence-based evaluation approaches will be discussed with 
suggestions for a Qur’ānic translation quality assessment model. 
2.2. Approaches to Translation 
Defining the term ‘translation’ has generated heated debate in translation studies. The differing 
views held by various theorists regarding the definition of ‘translation,’ and the subsequent 
coining of many new terms to describe each theorist’s own view of equivalence (dynamic-
formal, overt-covert, etc.) may have contributed to this debate. This subject has been extensively 
researched, both in its universal dimension and, more specifically, between languages such as 
Arabic and English.  I shall briefly discuss the dominant approaches to translation and 
equivalence in order to understand their role in translation quality assessment. 
Defining translation appears simple at first glance. A fairly traditional view of translation is that 
it is the conversion of a source text (ST) in one language to a target text (TT) in another 
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language so that the latter conveys the message intended in the source language (SL). However, 
theorists differ on what constitutes ‘good translation’. This difference is based on their varying 
definitions of translation and also their priorities in balancing the importance of certain factors 
during the translation process (such as in strategies to overcome problems of translation of 
cultural specific terms), or translation as a product (depending on their approach; ST oriented or 
TT oriented). These varying priorities result in different views on the adequacy of a particular 
type of equivalence and will therefore be reflected in a translation quality assessment.  
For example, Roman Jakobson's famous (1959) taxonomy of translation divides translation into 
three kinds based his semiotic approach to language in which the translator first has to recode 
the ST message and then transmit it into an equivalent message for the TL. Jakobson’s three 
divisions are: a) Intralingual translation, meaning rewording or paraphrasing within the same 
language; b) Interlingual translation, referring to the more common meaning of translation as 
interpretation between two languages; and c) Intersemiotic translation, denoting the translation 
between sign systems as an interpretation of verbal signs to nonverbal sign systems (for example 
from text to art).  
Jakobson states that ‘translation involves two equivalent messages in two different codes’ 
(Jakobson, 1959: 233, in Leonardi, 2007: 81). However, the question arises of how to agree on 
what is meant by the ‘equivalent message’ or statement in another language. 
It is important to note that theorists have different priorities in verifying an equivalent 
translation, these including meaning, style, purpose and impression of translation. Catford 
(1965:20), for instance, perceives translation as ‘the replacement of textual material in one 
language (SL) by equivalent textual material in another (TL).’ Foster (1958: 1) concurs with 
Catford, defining translation as ‘transference of the content of a text from one language to 
another’. Foster (1958: 6) regards the perfect translation as one which fulfils the same purpose in 
the new language as it did in the original language in which it was written and ‘not a mere 
approximation to that purpose’. He asserts that a translation should aim to afford TL readers the 
same sort of impression as the ST gave its readers (Forster, 1958:16). 
Nida and Taber (1969) gave priority to translating meaning and style. They state that ‘translation 
consists in reproducing in the receptor language the closest natural equivalence of the source 
message, first in terms of meaning and second in terms of style’ (ibid:12). In their opinion, 
‘though style is secondary to content, it is nevertheless important. One should not translate 
50 
 
poetry as though it were prose, nor expository material as though it were straight narrative’ 
(ibid: 13). Bell (1991: 5) is of the same view and focuses on ‘preserving semantic and stylistic 
equivalences’ in translation. 
As for Newmark (1988: 7), he originally viewed translation as ‘a craft consisting in the attempt 
to replace a written message and/or statement in one language by the same message and/or 
statement in another language’. He later (1995: 5) concisely reformulated his definition of 
translation as ‘rendering the meaning of a text into another language in the way that the author 
intended the text’. According to Larson (1998: 3), translation consists of conveying the meaning 
of the SL into the TL where it ought to maintain the ST meaning, but not the forms and structure 
of the first language. The latter is to be conveyed in the TT, as Larson explains, ‘anything which 
can be said in one language can be said in another. The goal of the translator is to keep the 
meaning constant. Whenever necessary, the receptor language form should be changed in order 
that the source language meaning cannot be distorted’ (Larson, 1998: 12).   
What can be concluded from Larson’s view about the notion of the best translation is that it is a 
translation which adopts the TL language norms, while maintaining the meaning of the original, 
in such a way that TT readers’ understanding of the text is similar to that of readers of the ST. 
This would appear ideal for translating the meaning of the Qur’ān via achieving a similar 
response to the meaning from TL readers as from SL readers. However, the freedom to change 
the SL form will be very limited and only available if necessary, as will be explained when 
discussing the inimitability of the Qur’ān and Qur’ānic language features in the following 
chapter.  
Nida’s (1964: 22) summarises the fundamentals of translation norms as follows: ‘despite major 
shifts of view points on translation during different epochs and in different countries, two basic 
conflicts, expressing themselves in varying degrees of tension, have remained. These 
fundamental differences in translation theory may be stated in terms of two sets of conflicting 
‘poles’: one being literal versus free translating and the second, the emphasis on form versus 
concentration on content’. Munday (2001) is of the same view as Nida, stating that translation 
theory was tied to ‘free versus literal’, or ‘word-for-word versus sense-for-sense’ until the 
second half of the twentieth-century. As translation studies developed, theorists who attempted 
to define translation categorised translation into new types such as formal versus dynamic 
equivalence (Nida), semantic versus communicative (Newmark), overt versus covert (House), 
documentary versus instrumental (Nord) and foreignising versus domesticating (Venuti).  
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These topics are well researched; therefore this work will only discuss what is needed to give a 
clear picture of a relevant foundation to subsequent work in this thesis. Thus I will only illustrate 
Newmark’s types of translation methods since, in my opinion, this gives a clear picture of 
different methods which would influence the choices of equivalence, as will be discussed in 
section 2.2.2  
Newmark’s eight types of translation (1995: 45) were reduced from his earlier seventeen types 
(1988: 30-32). The eight types of translation are:  word-for-word literal translation, faithful 
translation, semantic translation, adaptive translation, free translation, idiomatic translation and 
communicative translation. Dickins et al. (2002:17) perceptively describe the situation of these 
differences as ‘between the two extremes of literal translation and free translation, the degrees of 
freedom are infinitely variable. Whether there is any perfect halfway point between the two is an 
open question’. 
These types are divided with respect to the closeness to either the source or target language 
(1988: 45-47). The initial methods in the list focus on the nearest match to the source language. 
1. Word-for-word translation 
In this translation approach, SL word order is preserved and the words are rendered singly by 
their most common meanings and cultural phrases translated literally. The primary use of this 
method is either to understand the mechanics of the source language or to construe a difficult 
text as a pre-translation process (ibid: 45-46). 
2. Literal translation 
The SL grammatical contractions are converted to their nearest TL equivalents but the lexical 
items are again translated individually even if the meaning was out of context (ibid: 46).  
3. Faithful translation 
This attempts to reproduce the precise contextual meaning of the original ST within the 
constraints of the TL grammatical structures. It transfers cultural phrases and preserves the 
degree of grammatical and lexical deviation/abnormality from SL norms. It seeks to be 
completely faithful to the intentions of the SL writer (ibid). 
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4. Semantic translation  
The sole difference between faithful and semantic translation is that semantic translation must 
take greater account of the aesthetic value of the SL text.  Exact meanings of words are used 
where appropriate so that assonance, word play or repetitions are avoided in the target text. 
Cultural equivalence is not given and the translation pays very little special consideration to the 
readership (ibid).  
5. Adaptation 
This is the freest form of translation mainly used for plays (comedies) and poetry where themes, 
character and plots are usually preserved. SL culture is converted to TL culture and the text is 
rewritten (ibid).  
6. Free translation  
This paraphrases the text in a way that reproduces the text content without the style or original 
form (ibid: 46-47) 
7. Idiomatic translation 
This remodels the message of the original but distorts nuances of meaning by preferring 
colloquialisms and idioms where these do not exist in the original (ibid: 47). 
8. Communicative translation 
Communicative translation attempts to render the exact contextual meaning of the original in 
such a manner that both languages and content are readily acceptable and comprehensible to the 
readership (ibid). 
I shall give more attention to differences between semantic and communicative translation since 
this has a direct impact on the permissibility of Qur’ān translation as mentioned in the previous 
chapter (section 1.5). 
Dickins et al. (2002) provide a more restricted definition of communicative translation than 
Newmark, defining it as a mode of free translation whereby ST expressions are replaced with 
their context/ situation- appropriate cultural equivalents in the TL; i.e. the TL uses situationally 
53 
 
apt [appropriate] target culture equivalents in preference to literal translation (Dickins et al. 
2002: 234). Communicative translation is freer than semantic translation, and gives priority to 
the effectiveness of the message to be communicated while semantic translation gives preference 
to the meaning and form of the original. Semantic translation is closer to the ST and more literal 
while communicative translation focuses on the readability and naturalness of the text.  
Newmark explains that all translation must, to some degree, be communicative and semantic, 
social and individual and that it is a matter of difference of emphasis. Apparently, 
communicative translation concentrates on the target reader, since Newmark’s view of the 
differences between communicative translation and semantic translation methods is based on the 
form of the translated text, in the light of the target reader. Newmark states ‘Communicative 
translation attempts to produce on its readers an effect as close as possible to that obtained on 
the readers of the original. Semantic translation attempts to render, as closely as the semantic 
and syntactic structures of the second language allow, the exact contextual meaning of the 
original’ (1981: 39). 
Below is a comparison between semantic and communicative translation, taken from Munday 
(2001:45) that illustrates differences between communicative translation and semantic 
translation: 
Parameter 
Semantic translation 
(art) 
Communicative translation 
(craft) 
Transmitter/addressee 
focus 
Transmitter as an 
individual; should help 
TT reader with 
connotations if they are 
crucial. 
Subjective, TT reader 
focused, oriented towards a 
specific language and culture. 
Culture SL TL 
Time and origin 
Not fixed, new 
translation for every 
generation. 
Rooted in its own 
contemporary context. 
Relation to ST 
Inferior: ‘loss’ of 
meaning. 
May be better. 
Use of form of SL ‘Loyalty’ to ST author. ‘Loyalty’ to TL forms. 
Form of TL 
Tendency to over 
translate. 
Tendency to under translate. 
Appropriateness 
Serious literature, 
autobiography, important 
(e.g. political) statement. 
Non-literary, technical, 
informative, publicity, 
popular fiction. 
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Criterion for evaluation 
Accuracy of reproduction 
of the significance of ST. 
Accuracy of communication 
of ST message in TT. 
Table 2: Comparison of Newmark’s semantic and communicative translation taken from (Munday, 2001:25) 
As mentioned earlier, the method of translation has a direct impact on the permissibility of 
Qur’ān translation. According to Mustapha (2006: 201) ‘there is still a strong and influential 
school of thought that subscribes to the view that the Qur’ān cannot be translated and that any 
existing ‘translations’ of it are illegitimate … and if it is to be translated then by a Muslim’. 
Another school of thought basis its opinion on the translation type; while it allows 
communicative translation, it raised a storm of argument pertaining to literal translation, because 
literal translation means a substitute version of the Qur’ān in a foreign language which may be 
recited as an alternative to the Qur’ān. 
Consequently, and in view of the previous account of permissibility, as well as a consideration 
of the benefits for the TT reader of Qur’ān translation, it is clear that the communicative 
approach to translation will result in a clearer, more effective text compared to semantic 
translation, which has a tendency to be more complex and detailed, concentrating on the text 
itself. 
2.3. Approaches to Equivalence 
It has been said of equivalence that ‘it has probably cost the lives of more trees than any other 
[concept] in translation studies’ (Fawcett 1997: 53). Despite the fact that equivalence is a 
controversial concept it holds a crucial place in translation studies. Theorists tend to use the term 
equivalence in their attempt to define translation, to refer to ‘sameness’ between ST and TT.  
Studies of this concept started very early on, but more serious discussions and analyses of it 
were developed the second half of the twentieth-century. The question of meaning, equivalence 
and translatability became a constant theme of translation studies in the 1960s (Munday 
2001:37). A considerable amount of research was undertaken and extensive literature was 
published on the nature of equivalence. Translation theorists even employed numerous 
expressions to describe equivalence along with its definition and applicability.  
During the translation process, finding equivalents is probably the most problematic stage of 
translation, wherein the translator looks for a unit in the TL, either a word or a phrase or idiom 
etc., that conveys the same function as the intended meaning of the ST. Cuéllar (2002: 63) 
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argues that ‘when we attempt to describe and explain the relation that holds between a source 
language text and target language text in translation we necessarily come across the concept of 
‘equivalence’. Our view is that translation does not exist as such if no clear link between ST and 
TT can be established’. Pym (2000: 6) also is of the same view, that equivalence is ‘one of many 
goals that a translator could set out to attain’. 
 House (1997: 25) argues that: ‘the notion of equivalence is the conceptual basis of translation’ 
and, to quote Catford ‘the central problem of translation practice is that of finding TL 
equivalents. A central task of translation theory is therefore that of defining the nature and 
conditions of translation equivalence’ (Catford, 1965: 21)’.  
On the other hand, Snell-Hornby (1988: 22) believes that equivalence is not suitable as a basic 
concept in translation theory because it is ‘imprecise and ill-defined’. Baker (1992: 5-6) 
similarly uses equivalence is a notion in discussing translations, but only ‘for the sake of 
convenience, because most translators are used to it rather than because it has any theoretical 
status’. 
Mannaa (2011: 19-21) discussed the basic notions of equivalence, which can be summarised as: 
 Equivalence as a descriptive notion 
According to Mannaa, this is most dominant notion: most writers who talk about equivalence 
define it as a descriptive notion, i.e. ‘a notion which is based on measurable comparable features 
of the ST and the TT, and which does not involve reference to the ‘goodness’, ‘acceptability’, 
etc. of the TT’.  
Dickins, Hervey and Higgins (2002: 19) state that ‘Descriptively, equivalence denotes the 
relationship between ST features and TT features that are seen are directly corresponding to one 
another, regardless of the quality of TT’. In their approach, they also stress the idea of 
‘minimising difference’ rather than ‘maximising sameness’. They argue that it would be 
problematic to consider equivalence as implying sameness due to the fact that it cannot be 
achieved in translation’ (ibid: 20). Under this approach, an ST and a TT can be considered 
equivalent if they are significantly similar. 
 Equivalence as a prescriptive notion 
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Dickins, Hervey and Higgins (2002: 19) describe prescriptive equivalence as ‘equivalence 
[which] denotes the relationship between an SL expression and the canonic TL rendering of it as 
required, for example, by a teacher’. Mannaa (2011:20) further explains that ‘a TT which is 
regarded as ‘good’, ‘acceptable’, ‘reasonable’, ‘high-quality’, etc. is said to be equivalent to its 
ST. In order to be able to make judgments about ‘goodness’, ‘acceptability’, etc., there has to be 
some authoritative point of reference’. 
This is particularly relevant for the current research since one of the aims is to evaluate the 
quality of English Qur’ān translations, besides outlining a model of assessment which can be an 
authoritative point of reference during this study and applicable to further studies on evaluating 
Qur’ān translations. 
Koller (2000: 11) introduces the term equivalence as a ‘translation normative critical concept’.  
He states, ‘As a translation normative critical concept equivalence is used in the sense of 
sameness of value between a target text (translation) and a source text (original text). Target 
language correspondences - from word to text level - are assessed. The optimal correspondence 
will be designated as equivalence, in contrast to non-equivalent or less equivalent 
correspondences. This second use of the concept of equivalence belongs in the field of 
translation criticism and assessment. (Koller, 2000:11 in Manna, 2011:20). 
 Equivalence as translation 
According to this view, equivalence defines translation, and translation defines equivalence. 
Therefore any two texts where one is the translation of another are regarded as equivalent. This 
definition of translation, which was developed by Toury (1980), is not useful for the purposes of 
this thesis, since it does not specify any type of closeness or sameness between the ST and TT. 
Therefore there is no way to evaluate the appropriateness of the translation.  
Leonardi (2007: 78) divided theorists who have attempted to define the concept of translation in 
relation to equivalence into three categories based on their tendencies. The first are mainly in 
favour of the linguistic approach, while the second adopt a pragmatic/functional approach taking 
into account the difference between SC and TC as well as linguistic factors, and the third group 
who come in the middle and use the term equivalence ‘for the sake of convenience, because 
most translators are used to it rather than because it has any theoretical status’ (Baker 1992: 5-6). 
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I shall explore the main approaches to equivalence, with the Qur’ān and its translation in mind, 
in order to assist in considering how to evaluate the suitability and appropriateness of 
equivalence in Qur’ān translations. 
Beekman and Callow (1974) distinguish four types of translation. The first is highly literal. Such 
translations ‘reproduce the linguistic features of the original language with high consistency’. 
This method is unable to communicate the message to a reader who is unfamiliar with the 
original language. They consider this method to be unacceptable. The second is modified literal 
translation. This type represents a considerable improvement over highly literal translation. The 
third type of translation is idiomatic. Here the translator seeks to convey the original message by 
using the ‘natural grammatical and lexical’ forms of the original text. The fourth and final type 
of translation is unduly free translation. ‘In this kind of translation there is no intention to 
reproduce the linguistic form of the language from which the translation is made’ (ibid: 21-4). 
Beekman and Callow reject unduly free translation. 
Beekman and Callow state that translation can vary in style and still be considered to be accurate 
in content. When this type of translation is regarded as unacceptable, this is due to the content 
and not the style. Considering this view, I propose that the majority of Qur’ān translations range 
between the second and third type; that is, between modified literal translation and idiomatic 
translation. 
Vinay and Darbelnet provide a very narrow definition of equivalence, which they identify as ‘a 
translation procedure, the result of which replicates the same situation as in the original, whilst 
using completely different wording' (Vinay and Darbelnet, 1995:342). According to them, 
equivalence is comprised of seven translation procedures being  ‘a kind of Oblique translation, 
which means that it does not rely on the use of parallel categories existing in source language 
and target language’ (Abdul-Raof, 2001:7).  
Vinay and Darbelnet (2000:84 in: Munday, 2001:56) consider there to be two basic translation 
methods: direct translation and oblique translation. These two methods can be subdivided into 
seven procedures: 1. Borrowing, 2. Calque, 3. Literal translation, under direct translation, 
4.Transposition, 5. Modulation 6. Equivalence and 7. Adaptation under oblique translation. 
These are explained below: 
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1. Borrowing: This is where the ‘SL is transferred directly to the TL. These words are used to 
fill the semantic gap in the TL’ (Munday, 2001:56). 
2. Calque: This special kind of borrowing is where the ‘SL expression or structure is 
transferred in a literal translation’ (ibid). 
3. Literal translation: Vinay and Darbelnet comment on such ‘word-for-word translations’ 
where ‘[the] translator may judge literal translation to be ‘unacceptable’ because it: 
 gives a different meaning 
 has no meaning 
 is impossible for structural reasons 
 does not have a corresponding expression within the metalinguistic experience of the TL. 
 corresponds to something at a different level of language (ibid 57) 
Oblique translation must be adopted when direct translation is not feasible (ibid). Oblique 
translation covers the following four procedures: 
4. Transposition: This is a ‘change of one part of speech for another without changing the 
sense. Transposition can be either obligatory or optional’ (ibid). 
5. Modulation: This ‘changes the semantics and point of view of the SL and can also be either 
obligatory or optional’.(ibid) 
6. Equivalence: Vinay and Darbelnet utilise this term (2000:90) to refer to cases where 
languages describe the same situation by different stylistic or structural means. Equivalence is 
particularly beneficial in translating idioms and proverbs (ibid 58). 
7. Adaptation: This involves amending the cultural reference when a situation in the source 
culture does not exist in the target culture (ibid). 
The concept of equivalence was expanded when the American Bible theorist and translator 
Eugene Nida (1964), considered as among the foremost scholars in translation studies. Nida 
argued that there are two distinct types of equivalence. He named these Formal Equivalence – 
which he also refers to as Formal Correspondence – and Dynamic Equivalence. 
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1. Formal equivalence:  ‘[F]ormal equivalence focuses attention on the message itself, in 
both form and content…. One is concerned that the message in the receptor language should 
match as closely as possible the different elements in the source language’ (Nida, 1964:159). 
Formal Correspondence represents the closest equivalent to the SL words in the TL. This 
approach intends to allow the TT audience to learn as much as possible about the source speaker 
or source text.  
2. Dynamic equivalence: Dynamic equivalence is based on what Nida calls ‘the principle of 
equivalent effect’, where ‘the relationship between receptor and message should be substantially 
the same as that which existed between the original receptor and the message’ (ibid: 159).  
This response can never be identical, for the cultural and historical settings are too different, but 
there should be a high degree of equivalence of response, or the translation will have failed to 
accomplish its purpose’ (Nida, 1969:24). In this type of translation ‘one is not so concerned with 
matching the receptor-language message with the source-language message, but with the 
dynamic relationship, so that the relationship between receptor and message should be 
substantially the same as that which existed between the original receptors and the message’ 
(ibid, 1964: 159).  
Nida and Taber made it clear that ‘It would be wrong to think, however, that the response of the 
receptors in the second language is merely in terms of comprehension of the information, for 
communication is not merely informative. It must also be expressive and imperative if it is to 
serve the principal purposes of communication’ (Nida and Taber 1969: 24). They further 
comment that ‘dynamic equivalence in translation is far more than mere correct communication 
of information’ (Nida and Taber, 1982:25). 
Munday states that ‘Although dynamic equivalence is aimed at, it is also a graded concept since 
Nida accepts that the ‘conflict’ between the traditional notions of content and form cannot 
always be easily resolved. As a general rule for such conflicts, Nida underlines that 
‘correspondence in meaning must have priority over correspondence in style’ if equivalent effect 
is to be achieved (Munday, 42: 2001). This is perfectly understandable if we take into account 
the context in which Nida was dealing with translation, that is, the translation of the Bible. 
Larson (1984:15) divides translation method into two main types. The first is ‘form-based’; this 
‘attempts to follow the form of the source language and is known as literal translation’. The 
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second type is meaning-based; this ‘makes every effort to communicate the meaning of the 
source language text in the natural forms of the receptor language’. It is also known as 
‘idiomatic translation’. Under these two main types, Larson (1984: 16) provides seven 
subdivisions: very literal, literal, modified literal, inconsistent mixture, near-idiomatic, idiomatic 
and unduly free. Larson (1984: 16-18) explains these different types as follows: 
1. Very literal is a type of translation only common in interlinear translations. Translators who 
want to translate literally tend to opt for the modified literal translation (ibid, 16). 
2.  Literal is that which attempts to follow the form of the source language. It sounds like 
nonsense and has little communicative value (ibid, 15). 
3. Modified literal is a type of translation in which the translator changes the grammatical 
forms when the constructions are obligatory. However, if the translators had the choice, they 
would follow the form of the source text even though a different form might be more natural in 
the receptor language (ibid, 16). 
4. Inconsistent mixture combines literal and idiomatic translation in the final draft of 
translation. 
5. Near-idiomatic reproduces the meaning of the source language (that is the meaning intended 
by the original communicator) in the receptor language without losing the natural form of the 
source language (ibid). 
6. Idiomatic ‘reproduces the meaning of the source language (that is the meaning intended by 
the original communicator) in the natural form of receptor language’ (Larson, 1984:17). 
7. Unduly free adds extraneous information, which is unstated in the source text. It alters the 
meaning of SL; it distorts the fact of the historical and cultural setting of the source text (ibid). 
House (1997) distinguishes overt and covert translations, arguing that the ST and TT should 
match one another in function. This similarity between texts is the method by which she 
evaluates the quality of a translation. She states that besides a translation text matching its 
source text in function, it should ‘employ equivalent situational-dimensional means to achieve 
that function' (ibid: 49). In an overt translation, the source text is directed towards SL addressees 
and not to TT addressees. The result is that the translation ‘must overtly be a translation’ and 
there is no need to recreate a ‘second original’ (ibid: 189). On the other hand, in covert 
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translation the source text is not specifically aimed at SL readers or a TC audience and the TT is 
functionally equivalent to the ST (ibid: 194).  
House provides examples illustrating the differences between translations of the two types, overt 
and covert (ibid: 203). She makes a comparison between an academic article and a political 
speech in the SC which is addressed to a particular culture, whilst the academic article would be 
unlikely to contain any specific elements related to the SC. The academic article is a case of 
covert translation where the ST and TT are functionally equivalent because there is no SC 
element in the ST. The political speech, on the other hand, demonstrates that the SC is addressed 
to a particular cultural group which results in the TT and ST functioning differently. 
Nord (2005) adopts the categories of documentary and instrumental translation. She says of a 
documentary translation that it ‘serves as a document of an SC communication between the 
author and the ST receiver’ (ibid 80), which means that the target text is clearly a translation of 
something else. By contrast, instrumental translation is a ‘communicative instrument in its own 
right, conveying a message directly from the ST author to the TT receiver. An instrumental 
translation can have the same or a similar or analogous function as the ST’ (ibid 80). Nord 
described the Instrumental Translation thus: ‘[it] serves as an independent message-transmitting 
instrument in a new communicative action in the TC, and is intended to fulfill its communicative 
purpose without the receiver being aware of reading or hearing a text which, in a separate form, 
was previously used in a different communicative action’ (ibid 81). A comparison of the two 
types reveals that it is the translator’s decision to choose whether the translation is documentary 
or instrumental in nature. This choice depends on the aim of the translation. If the translation 
focuses on the transmission of the original flavour for reader’s reference, then documentary 
translation is preferred but, if it intends to convey the text for basic communication then 
instrumental translation is adequate (Nord 2001). 
Venuti’s view of translation types is based on the notions of domestication and foreignization 
(ibid, 1995).  The notions derive ultimately from a lecture delivered in 1813 
by the German philosopher Friedrich Schleiermacher, where he proposed that there are only two 
different methods of translation: ‘either the translator leaves 
the author in peace, as much as possible, and moves the reader towards him; or he leaves the rea
der in peace, as much as possible, and moves the author towards him’ (ibid 19-20). Venuti 
termed the first approach the Foreignizing Method and the second the Domesticating Method. 
Domesticating and foreignizing translation thus describe two diverse translation strategies. 
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Venuti describes the domesticating method as ‘an ethnocentric reduction of the foreign text to 
target language cultural values, bringing the author back home’ (Ibid, 1995:20). Accordingly, 
the domesticating method aims to render the TT familiarised and domesticated and this entails 
translating in ‘transparent, fluent, invisible style in order to minimize the foreignness of the TT’ 
(Munday, 2001: 146).  Foreignizing translation practice, by contrast, ‘entails choosing a foreign 
text and developing a translation method along lines which are excluded by dominant cultural 
values in the target language’ (Venuti, 1997: 242 cited in Munday, 2001: 147). Venuti considers 
the foreignizing method to be ‘an ethnodeviant pressure on [target-language cultural] values to 
register the linguistic and cultural difference of the foreign text, sending the reader abroad the 
invention of translation discourses’ (ibid, 1995: 20). A foreignizing translator can use ‘a 
discursive strategy that deviates from the prevailing hierarchy of dominant discourses (e.g. 
dense archaism), but also by choosing to translate a text that challenges the contemporary canon 
of foreign literature in the target language’ (ibid, 1995: 20). 
 A comparison between the two methods demonstrates that domestication minimizes 
the strangeness of the foreign text for target language readers, whereas foreignisation results in 
the target text intentionally retaining some of the foreignness of the original. The following 
hierarchy represents a summary of the main propositions of translation equivalence discussed in 
this section, followed by a comparative chart that illustrate the difference between SL form-
based oriented and TL meaning-based oriented;  in summary, I have drawn on Abdul-Raof’s 
(2001:8) combination of the various types of equivalence, reproduced in a single figure: 
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Figure 3: Hierarchy represents a summary of the main propositions of translation equivalence  
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 SL form-based oriented; 
attempts to follow the form of the 
source language 
TL meaning-based oriented; 
attempts to communicate the 
meaning of the source language 
text in the natural forms of the 
receptor language 
Classic Literal, word-for-word Free, sense-for-sense 
Newmark Word for word translation 
Literal translation 
Faithful translation 
Semantic translation  
Adaptation 
Free translation  
Idiomatic translation 
Communicative translation 
Beekman and Callow Highly literal  
Modified literal  
Idiomatic  
Unduly free 
Vinay and Darbelnet Direct translation: Borrowing 
Calque 
Literal translation  
Oblique translation :Transposition 
Modulation  
Equivalence 
Adaptation 
Nida Formal Dynamic 
 
Larson Very literal  
Literal translation  
Modified literal  
Inconsistent mixture 
Near idiomatic 
Idiomatic translation  
unduly free translation  
House Overt Covert 
Nord Documentary Instrumental 
Venuti Foreignizing Domesticating 
Table 3: Equivalence approaches divided according to their closeness to either SL or TL 
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Figure 4: Levels of equivalence Abdul-Raof (2001:8) combines the various types of equivalence in one figure 
named levels of equivalence 
• Nida 1964
•Catford 1965
Linguistic (textual material)
•Larson 1984
•Newmark 1982
Cultural
•Popvic 1976
•Bell 1991
Stylistic
•Kade 1968a 
•Nord 1991
Semantic (content)
• Filipec 1971, 
• Reiss 1971, 
• Wills 1982,
• Koller 1972,
• Neubret 1985,
• Hatim and Mason 1990,
• Neubert and Shreve. 
Structural (textuality)
•Nida 1964a,1964, 1966, 
•Nida and Taber 1969, 
•Newmark 1982, 
•Adab 1996      
Response (effect)                                
•Beaugrande 1978, 
•Neubert and Shereve 1992                                                              
Communicative
• Nida and Taber 1969
• Kuepper 1977
• House 1981
• de Waard and Nida 1986
• Newmark 1991
Functional
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The notion of Equivalence continued to be a crucial concept in translation studies even beyond 
the 1970s (Munday, 2001:49). This development can be observed in Baker (1992), who divides 
her book In Other Words into chapters according to individual levels of equivalence. She 
describes the term as ‘relative’ because it can be ‘influenced by a variety of linguistic and 
cultural factors’ (Baker 1992: 6). She explores the different levels of word, phrase, grammar, 
text, pragmatics equivalence as outlined below: 
1.  Equivalence that can appear at word level and above word level 
Baker acknowledges that in practice translators consider equivalence at word level at the first 
stage of translation. Hence, when translators analyse the ST they look at the words as single 
units in order to obtain a directly equivalent term in the TL. 
2.  Grammatical equivalence 
Grammatical rules may vary across languages, and different grammatical structures in the SL 
and TL may cause dramatic changes in the way the information or message is transferred. 
3.  Textual equivalence 
This refers to the equivalence between an SL text and a TL text in terms of information and 
cohesion. 
4.  Pragmatic equivalence 
This means that the translator needs to determine the intended ST meanings and reproduce them 
in his translation in order to convey the ST message. The role of the translator is thus to recreate 
the author's intention in another culture in a manner that enables the TT reader to understand it 
clearly and which possibly has a similar affect to that which the ST had on the source reader.  
Baker provides a detailed account of translation equivalence which moves forward from the 
earlier description of types of equivalence based on closeness to SL or TL. The multilevel 
taxonomy she introduced shows – in a clearer way than previous attempts - that claiming one 
text in the SL is equivalent to a text in the TL goes beyond finding the nearest possible lexical 
equivalents that make a comprehensible text in the TL. This is very relevant to Qur’ān 
translation evaluation.   
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The above account has reviewed several opinions regarding translation and equivalence 
definitions as well as the relation between the two. It is notable that none of the above 
definitions or criteria can be fully applicable to the translation of the Qur’ān but without doubt 
the discussion has formed a foundation for the conceptual framework and criteria of evaluation 
in the subsequent section on translation quality assessment. 
The discussion leads to the conclusion that out of the different types of translation, it is 
communicative translation that would be the most suitable and permissible in the case of Qur’ān 
translation. Despite the fact that the term equivalence is frequently used when reviewing Qur’ān 
translation, there is no simple description of what type of equivalence translators are looking for 
and how to determine if a given TT is acceptable to the reader or not. This is deemed a different 
issue than the translator’s intention to deliver the message in the TL as closely as possible to the 
original; because a translation can be successful but equally and in many cases the translator will 
not find an exact or even approximate equivalent at the lexical or the pragmatic level. This can 
be related to many reasons including differences between SL-SC and TL-TC, but is also justified 
by the Qur’ān’s inimitability which is a firm and respectable belief in Islam but should not be 
used as a pretext to divert attention from how to improve translations to how to prove that the 
Qur’ān is untranslatable.  
This is not to question the belief in the Qur’ān’s inimitability but rather to question the use of it 
in a certain way, since every believer in the Qur’ān’s inimitability would have the choice of 
either attempting to prove it by carrying out an error analysis on Qur’ān translations and listing 
many ayahs and their back translations to justify this untranslibilty, or they would opt for the 
second choice of clarifying as much as possible the Qur’ān message and working on improving 
the quality of the translations to aid more people to see and understand the Qur’ān’s qualities 
rather than contradicting this understanding because the TL reader does not and will not 
understand the Qur’ān’s inimitability as long as they cannot read the text in its original 
language.  
The best approach in my opinion is a balance between both. It is crucial to clarify Qur’ānic 
features for non-Arabic speakers, and explain how ‘the loss of nuances is the tax of translation’ 
(Al-Azab and Al-Misned, 2012: 42). Nevertheless, translators can benefit from translation 
studies and do the adjustments that suit the ST in order to improve the quality of their 
translations. According to Moir (2009: 30) ‘Christianity and Islam present a dichotomy in their 
approach to the translation of their central sacred texts. This can be seen today in the very fact 
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that the Bible is anchored into Western translation theory, whereas Qur’ān translation remains on 
the margins of the translation studies discipline’. 
An important belief is  that man’s Creator knew that not everyone would understand the Qur’ān 
in its original language, while the Qur’ān states that the message of Islam is universal hence the 
importance of clarifying as much as possible the message of the Qur’ān and working toward 
improving the quality of its translation. Thus, the notion of translation adequacy would be more 
relevant when researching Qur’ān translation, since this focuses on the maximum appropriate 
sameness in the TL. And it is less sensitive than working to provide the best equivalent of the 
Qur’ānic meaning.  
It is useful here to define adequacy since it is not to be used interchangeably with and as a 
synonym of equivalence. Sanchez-Ortiz (2000), for instance, explored the conflicting definitions 
of the two terms and reached this conclusion:  ‘Within an adequate translation, equivalence can 
take place either in full or in just one of its levels. Therefore, these two concepts are not 
contradictory. On the contrary they are related to each other. Adequacy is the generic term 
which refers to the communicative purpose sought in a translation, while equivalence is 
connected to the transferring of the source text’s communicative effect to the target text as it had 
been determined by the initial communicative situation and its components. Adequacy can be 
considered the broader term of the two in which the concept of equivalence is included.’ 
(Sanchez-Ortiz, 2000: 96). Shveitser (1993: 52) seems to be of the same opinion as Sanchez-
Ortiz view regarding the generic and communicative aspects of adequacy. Hence, he 
acknowledges that a translation may be considered adequate if ‘the target text is equivalent to 
the source text on just one of its levels of semiosis or in just one of its functional dimensions’. A 
translation can also be adequate even if some segments in the source text are not equivalent to 
those of the target text. The key factor of adequacy is the correspondence of the translator’s 
decisions ‘to the communicative conditions to a satisfactory degree’ (Ibid: 53). 
Toury (1995: 56), on the other hand, focuses on the source text as the foundation for adequacy. 
His view is that ‘adherence to source norms determines a translation’s adequacy as compared to 
the source text’. Toury quotes and agrees with  Even-Zohar’s view that ‘an adequate translation 
is that which realises in the target language the textual relationship of a source text with no 
breach of its own linguistic system’ (Even-Zohar, 1975: 43, quoted in Toury 1995: 56). 
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An adequate translation of the meaning of the Qur’ān would be more relevant to Komissarov’s 
(1993) description of an adequate translation which he defines as a translation that is made on a 
level necessary and sufficient to render the content of the source text unchanged while in the 
meantime it observes the norms of the target language and its culture (Komissarov 1993: 66). 
Equivalence, on the other hand, can be described as a ‘tie relation between linguistic signs in 
two different systems, and text equivalence is the relation of equivalence of linguistic signs in a 
text in two different linguistic communities, each having its own sociocultural context' (ibid. 
cited in Abuelma'atti, 2005: 82). Thus, the translation’s communicative purposes influence the 
focus on the appropriateness of the TT; this will be analaysed in depth in chapter five where 
translations will be evaluated based on how they achieved different degrees of translational 
adequacy. Abdul-Raof (2001:9) states that ‘languages differ considerably from one another 
syntactically, semantically and pragmatically. At the heart of translation lie the problems of 
meaning’. Besides the standard hurdles in translation, there are certain traps where the translator 
will find it more challenging to find an appropriate translation. These challenges in terms of 
Qur’ān translation can be linguistic or theological; linguistic challenges include the lack of a 
lexical item from the TL or TC, while theological ones include cases where the literal meaning 
of an ayah does not reflect the meaning that the translator’s dogma approve (from any dogmatic 
background) and consequently involve the role of the translator’s ideology and the level of its 
presence in the translation. The fifth and sixth chapter will explore this in depth. 
2.4. Key Difficulties in Qur’ān Translation 
The following account will shed the light on the key difficulties in Qur’ān translation that are 
directly relevant to this study. All these difficulties and many more were researched 
extensively in translation studies between Arabic and English (Kashgari, 2011) and in terms 
of English Qur’ān translations (Al-Nadwi, 1996: 19-30), but the need to highlight the 
difficulties is considered in order to take them into account when forming a suitable 
assessment model. 
2.4.1. Lexical Difficulties 
The importance of adequacy and fidelity in the TT increases when the ST has a special status of 
importance or sensitivity among its readers, as in the case of legal or religious texts. Nida 
(1966:14) suggests that ‘The basic principles of translation mean that no translation in a receptor 
language can be the exact equivalent of the model in the source language. That is to say, all 
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types of translation involve (1) loss of information, (2) addition of information, and/or (3) 
skewing of information’. Bassnett (2005: 38) also comments that, ‘once the principle is accepted 
that sameness cannot exist between two languages, it becomes possible to approach the question 
of loss and gain in the translation process.’ It can be concluded from these opinions beside the 
previous discussion regarding the notion of equivalence that absolute equivalence is hard to 
achieve if not impossible, therefore it is not a realistic expectation to look for ultimate literal 
equivalence in Qur’ān translation hence the suggested use of the term ‘adequacy’ instead.  
According to Abdul-Raof (2005) ‘Arabic and English are both linguistically and culturally 
incongruous languages from the perspective of Qur’ānic discourse. Some of the Qur’ān-specific 
cultural and linguistic features are translation-resistant’ (ibid: 165). Similarly, Catford 
distinguishes two types of untranslatability difficulties encountered by the translator, which he 
terms linguistic and cultural. On the linguistic level, untranslatability occurs when there is no 
lexical or syntactic substitute in the TL for an SL item, whereas cultural untranslatability is due 
to the absence in the TL culture of a relevant situational feature for the SL text (Bassnett 2005: 
39). 
2.4.1.1. Linguistic Untranslatability 
This difficulty may be due to differences between Arabic and English languages in general, or 
due to the meaning of Islamic terms meaning. Arabic is rich in terms that can reflect the same 
essential meaning with secondary contrasts. The following set of examples will illustrate these 
difficulties: 
There are many words that have the same essential meaning as ةنجلا in Arabic but there are 
limited choices for the translator to choose from: 
Original Arabic term Most used alternative in English 
ةنلْا 
ملَسلا راد 
دللا راد 
ةماقلما راد 
 وألما ةنج 
ندع تانج 
ناويلْا راد 
سودرفل 
ميعنلا تانج 
Paradise 
Garden 
Heaven 
Eden 
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يملِا ماقلما 
Translator may opt to substitute the term as they appear in the ayah, يملِا ماقلما for example, by 
using the term ‘Heaven’ on its own, or adding an explanation to it to give a closer meaning in 
the TT. Addition is sometimes deemed necessary to reflect the basic meaning of the terms rather 
than to provide an adequate closer meaning, as in the following examples: 
Most used alternative in English Original Arabic term 
Forbidden to you (for food) are: 
Al-Maytatah (the dead animals - cattle-
beast not slaughtered), 
blood, 
the flesh of swine, 
and the meat of that which has 
been slaughtered as a sacrifice for 
others than Allah, or has been 
slaughtered for idols, etc., or on 
which Allah's Name has not 
been mentioned while slaughtering, 
and that which has been killed by 
strangling, 
or by a violent blow, 
or by a headlong fall, 
or by the goring of horns – 
and that which has been (partly) eaten 
by a wild animal - unless you are able to 
slaughter it (before its death) 
 and that which is  
sacrificed (slaughtered) on  
An-Nusub (stone altars).  
 (Forbidden) also is to use  
arrows seeking luck or decision. 
 
مكيلع تمرح 
ةتيلما 
مدلاو 
ريزنلا ملْو 
هب الله يِْل لهأ امو 
 
ةقنخنلماو 
 
ة ِوقولماو 
ةيدترلماو 
ةحيطنلاو 
متيِك  ام لَّإ عبسلا لكأ امو 
 
بصنلا ىلع حبِ امو 
 
ملَّزلِاب اومسقتست نأو 
 
The examples above provide an example of what the translator face on a regular base. The 
difficulties are no less when translating islamic terms. An example is , the translation of the 
word ءوضو as ‘ablution’, without further explanation that Wudū’ is a ritual act of washing 
face, hands and feet with water prior to performing prayers in order to differentiate Wudū’ 
with ablution in Christianity or Judaism.  
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Similarly to Wudū’, the translation of the word Tahārah is also challenging since it can be 
translated as ‘purity’ but this won’t indicate that the cleanliness or purity was achieved by 
performing a ritual washing like ghusul, etc. 
Many Islamic terms already existed in Arabic before Islam but were given a different meaning 
after. For example the word Hajj was used by Christians for certain types of pilgrimage they 
performed and was used by non-believers to describe their worship around the Kaʕba. But the 
Islamic hajj refers to rituals that are totally different, so the translation needs to highlight this 
difference and not just use the world ‘pilgrimage’ as a literal equivalent. 
2.4.1.2. Cultural Untranslatability 
During the translation process, the translator faces many difficulties with certain words, 
phrases, expressions and idioms that are not translatable because of their cultural nature. The 
ease or difficulty of translation in such cases frequently depends on the degree of similarity 
between the cultures and the target readership’s knowledge of the source culture. It is the 
translator’s duty to find an equivalent in the target language that will effectively and accurately 
convey the missing element.  
When discussing the translation of cultural references, we must properly comprehend the 
meaning of culture and cultural references. People have various perceptions of what is and 
what is not culture. The word ‘culture’ can be defined in many ways, for instance: Culture 
embodies the Arts and other manifestations of human intellectual achievements regarded 
collectively; Culture means the customs, civilizations and achievements of a particular time 
[epoch] or people (Illustrated Oxford Dictionary, 1998). Viewed broadly, the term culture 
refers to the way of life of an entire society. It includes codes relating to manners, dress, 
language, religion, rituals, norms of behaviour and systems of belief. 
Various problems have focused writers on the relation between culture and translation such as 
Casagrande (1954) who believed that one does not translate language but culture. Toury (1995) 
likewise states that ‘There is no way a translation could share the same systemic space with its 
original, thus belonging to two cultures at the same time; not even when the two are physically 
present side by side. This is not to say that, having been severed from it, a translation would 
never be in a position to bear on the source culture again, on occasion even on the source text 
itself’ (Toury, 1995:137). 
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Abdul-Raof (2005) dedicates an article to cultural aspects on Qur’ān translation. After 
investigating the pragmatic, connotative and emotive meanings in translation, he turns to 
Qur’ānic discourse. His views can summarised as follows:   
Theological expressions 
Theological expressions can be shared between different religions, but occasionally would 
have different connotations across religious adherents depending on their religion. This is why 
non-Muslim TL readers cannot attain the specific Islamic cultural image reading translations. 
Abdul-Raof provided an example of the word God الله Allah, which shows the oneness of God 
the creator and the lord with whom no one else can be associated. The Qur’ān employs the 
word Allah, which is unique in its grammatical form in that it cannot take a plural. Thus the 
word supports the meaning. This is not the case with an English translation as ‘god’ which can 
be made plural as ‘gods’, (Abdul-Raof, 2005:166). 
Ritual expressions 
Religions share some ritual expressions. Thus, while sacrifice uḍḥiyah could have a similar 
meaning between religions, pilgrimage for Muslims is very different to pilgrimage in other 
religions. Thus it should be explained to the TL reader (ibid, 167). 
Abstract moral concepts 
As with the shared theological and ritual expressions, religions share many moral concepts 
even though the meaning could vary between religions. Abdul-Raof (ibid. 168) gives an 
example of the Qur’ānic concept of taqwā (piety, righteousness) where Qur’ān translators 
differ on translating taqwā or its plural form muttaqūn (pious, righteous people).   
This term was translated by Pickthall for example as ‘those who ward off evil’(1969:24) or by 
Asad’s as ‘God-conscious’(1980:3) or ‘those who fear God’ by Ali (1983:17), while others, like 
Al-Hilali and Khan (1983:3), provide the transliteration of taqwā and then follow it up useing a 
within-the-text note detailing the exegesis of this notion: ‘The pious and righteous persons are 
those who fear Allah greatly and abstain from all kinds of sins and evil deeds that He has 
forbidden, who love Allah greatly and perform all kinds of good deeds that He has ordained’. 
Delexicalised expressions 
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Abdul-Raof describes delexicalised expressions as ‘the source language black holes that refer to 
lexical items that are lacking in the TL’. He adds that these expressions may be: ‘transliterated, 
domesticated, periphrastically translated or transliterated and followed up by an exegetical 
within-the-text note, or else transliterated and then given a detailed exegetical footnote’ (Abdul-
Raof, 2005:168). 
 The Islamic cultural expression Wudū’  as explained before has an English equivalent ‘ablution’ 
that does not cover the whole meaning of Wudū’ in Islam, but reflects the essential meaning  of 
the term compared to tayammum which substitutes for Wudū’  in certain cases such as when 
water is scarce, unavailable or when water can cause any harm to a patient when he performs 
ablution. Abdul-Raof finds this expression to ‘represent an example of cultural untranslatability 
as it is absent from both the lexicon and the culture of the TL’. He suggest paraphrasing such an 
expression in the TL and providing an exegetical translation, as this will provide an informative 
meaning eg: ‘to take resort to pure dust, passing therewith lightly over your face and your 
hands’, as in:  
 حاوُمهمَي َت َف اًديَعَص اًبََِّيط 
[Asad: Then, take resort to pure dust, passing therewith lightly over your face and your hands (Q4:43)]. 
Material culture 
Catford (1965:100) argues that articles of clothing provide examples of material features that 
differ from one culture to another and may lead to translation difficulties (cited in Abdul-Raof 
2005: 169). Abdul-Raof provides the following verse and translation as an example:  
 َنحَبرحلَيحلَو  هنََهرُُمبِ ىَلَع  هنََِّوُيُج 
[Asad: Let them ‘the believing women’ draw their head-coverings over their bosoms (Q24:31)]. 
The word Xumur is the plural of Ximār, which is described in Islamic law as a decent head 
covering that covers the hair and chest. Abdul-Raof consider this an example of the limitation of 
cultural translatability in Qur’ānic discourse where the element is not found in the TL culture. 
He cites translators who ‘domesticated’ the word ximār as ‘veil’, such as Pickthal (1969:360), 
Ali (1983: 905), Al-Hilali and Khan (1983: 471). He believes that this lexical choice ‘neither 
provides comprehensive details nor does it give the TL reader a mental image similar to that 
conjured up by the SL word’. This view is based on the fact that the TL word ‘veil’ does not 
provide a decent covering like ximār (Abdul-Raof, 2005: 170). 
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Linguistic voids 
 Qur’ānic discourse provides examples of linguistic untranslatability because of the different 
linguistic mechanisms of the SL and TL; in other words, the SL linguistic features cannot be 
accommodated by the TL linguistic norms. Therefore, the intentionality of the SL message is 
not relayed to the TL reader. 
Abdul-Raof gives as an example the translation of the following ayah to illustrate Qur’ān-
specific linguistic patterns that have cultural bearing on the understanding of the TL message: 
 ِح َإ اوُلَخَد  َهحيَلَع اوُلاَق َف اًمَلََس  َلَاق  ٌمَلََس  ٌم حو َق  َنوُرَكنُّم   
[Behold, they entered his [Abraham’s] presence, and said: ‘peace!’ He said: ‘peace!’[And thought] 
‘These seem unusual people (Q51:25)]. 
It is part of Arabic culture to greet people with the expression ‘peace be upon you’, where the 
interlocutor’s reply is ‘and peace be upon you, too’. The TL audience has no cultural 
familiarity with this Arabic expression. The TL word ‘peace’ relays cultural foreignness owing 
to the literal rendering. Therefore, I suggest that in cases like this, a cultural transposition (i.e. 
domestication) approach should be adopted. The best possible TL cultural equivalents for the 
Arabic expression salaam would be ‘hello’, ‘hey’, ‘hi’. But this proposed solution does not 
respect the status of the Qur’ānic text and violates the register of the SL. Abdul-Raof argues 
that the word  املاس cannot be treated as equivalent to the word ملاس since the second is a 
warmer greeting expression. To achieve the underlying message of high respect in the word 
‘peace’, the translator can resort to a paraphrase such as ‘peace be with you’. 
2.4.2. Translation and Ideology 
Robinson (1999:71) describes a good translation of the Qur’ān as ‘accurate, consistent, of 
literary merit and easy to consult’. The first criteria in this description is accuracy, which can 
involve two factors. The first, which was discussed earlier, is adequate equivalence in 
translation, while the second is the accuracy of meaning, both literal and pragmatic. 
Accuracy in meaning is ruled by the choice of word in the TT and possibly by the ideology 
of the translator. The link between language and ideology is central, according Simpson 
(1993:6), critical linguistics considers that language ‘reproduces’ ideology (cited in Munday, 
2007:198). 
Schäffner (2003:23) is of the view that ‘the relationship between ideology and translation is 
multifarious. In a sense, it can be said that any translation is ideological since the choice of a 
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source text and the use to which the subsequent target text is put is determined by the 
interests, aims, and objectives of social agents. But ideological aspects can also be 
determined within a text itself, both at the lexical level (reflected, for example, in the 
deliberate use, choice or avoidance of a particular word) and the grammatical level (for 
example, use of passive structures to avoid an expression of agency)’. Munday (2007:196) 
states that ‘in translation studies, for over twenty years the study of ideology has of course 
been strongly linked to the idea of manipulation (the seminal collection being Hermans 
1985) and to distortion or rewriting (e.g., Lefevere 1992)’. For Lefevere (1992:9), 
‘translation is the most obviously recognizable type of rewriting… it is potentially the most 
influential because it is able to project the image of an author and/or (a series of) work(s) in 
another culture, lifting that author and/or those works beyond the boundaries of their culture 
of origin’. 
Munday further explains how the translator’s ideology can interfere with translation: ‘It is 
the writer’s lexicogrammatical selections which guide certain interpretations. An unaware 
reader (and most readers, without specific linguistic training, will be unaware) will be 
encouraged to follow the interpretation suggested by the more powerful party’. 
 In view of the fact that translators can be influenced by their ideology, and Qur’ān translators 
are not excluded from this (as discussed in Robinson, 1997, Al-Harahsheh, 2013, El-Hadary, 
2013 and Mohaghegh, 2013) since they too come from widely different dogmatic and 
ideological backgrounds, the question which arises is: how can the translator’s ideology be 
assessed and how can its influence on translation accuracy be evaluated? This entails the need 
for a careful systematic method to carry out the assessment of these translations.  
Despite the fact that translation and ideology have been discussed in translation studies and 
on a small scale in Qur’ān translation, the need for an assessment still exists given the Qur’ān 
significance and holiness to Muslims, besides its importance in their daily life which requires 
and assumes that translators would be working on translation with the goal of ultimate 
faithfulness to meaning and not to their ideology. This will be discussed and analysed in 
depth in chapter five and six. 
2.5. Approaches to Translation Quality Assessment 
The significance of  translation quality assessment derives from the value of translated text 
evaluation, since such evaluation ‘seeks to measure the degree of efficiency of the text with 
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regard to the syntactic, semantic and pragmatic function of ST within the cultural frame and 
expressive potentials of both source language and target language’ (Qinai, 2000:499). 
Translation evaluation is significant because it has the potential to improve translation 
standards and a translator’s capability, and amplifies his scope of knowledge concerning 
semantic and grammatical differences between source language and target language 
(Newmark, 1981). Newmark describes translation criticism as the link between translation 
theory and practice (ibid: 181). 
Translation evaluation is an important concern for a broad range of translation theorists. Hatim 
and Mason (1997: 199) believe that ‘the assessment of translator performance is an activity 
which, despite being widespread, is under-researched and under-discussed’, while Williams, 
for example, argues that the reasons for people’s interest in quality and TQA have shifted and 
developed from ‘primarily aesthetic, religious and political’ into ‘primarily professional, 
administrative, economic and legal’ (Williams, 2001: 327). 
According to Samaniego (2001: 249-250), in ‘current translation theories, a translation (as a 
product) would be defined as any text accepted as received as such within a given polysystem 
regardless of its quality, fidelity to the original, or even the existence of an original (see Toury, 
1981:19, 1985:20 and 1995; Hermans, 1993: 75-76; Van den Broeck, 1978; Chesterman 1993: 
2 (ibid). This, of course, is not applicable to Qur’ān translations since the accuracy and fidelity 
of translations is crucial. The question which remains is how to evaluate these translations. 
Colina (2011) explains that the major approaches to translation evaluation are either 
equivalence based or non-equivalence based. This research will not deal with non-equivalence 
based approaches since these are corpus-based, where a large selection of texts which are 
machine-readable are used as the standard translation which new texts will be compared to. 
This is not applicable to Qur’ān translations since even if there was a tendency between 
translators to translate a term inappropriately, this would under this definition make it 
adequate. Equivalence-based evaluation approaches do generally reflect the evaluator’s 
approach to translation and equivalence and since there is little agreement on these definitions 
as illustrated in earlier sections, consequently there is minimum agreement on the evaluation of 
quality of translations. 
House (1997) holds the view that the relation between translation quality assessment and 
translation equivalence is that ‘the concept of equivalence is essential for translation criticism’ 
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(ibid: 25). Barghout (1990:10) acknowledges that ‘equivalence is a key concept in translation’. 
He adds ‘the entire corpus which has been written on the theory and practice of translation 
focuses on it as a sole reliable criterion for adequate translation’. With this in mind, it is now 
useful to argue for and highlight the effect of equivalence on translation criticism. Translation 
quality assessment has ‘often been associated with the correctness of the grammatical structure 
and the appropriateness of the lexical item’ (Benhaddou, 1991: ii). Lexical item 
appropriateness, rhetorical strategies and grammatical structure all vary between languages, 
while the role of the TT is to ‘achieve maximum effectiveness’ in the ST and apply it within 
the ‘cultural norms of the recipient language’ (Qinai, 2000: 516, Horton, 1998: 108). Hence, 
and for the sake of improving accuracy, it is important to add translation adequacy to 
equivalence when considering assessment tools for translation quality. 
There are different translation quality assessment (TQA) models, each proposing different 
ways to assess the quality of a translated work (Williams 2009: 4). A number of questions 
arise: Do all these models share absolute criteria? Or at least do they have comparable standard 
levels? The debate revolves around whether TQA is value-free or not. Recent research in 
Descriptive Translation Studies (DTS) holds a relativistic and intersubjective view on the 
evaluation and the judgment of translation. This should make translation studies a value-free 
discipline. By contrast, Williams’ view, which represent another group of scholars, is that TQA 
cannot and should not be value-free and for it to be useful it must be based on criteria of 
overall ‘goodness’. Otherwise, all we are doing is describing defects and strong points in 
translations (2009: 5). 
Accordingly, the evaluator is trying to determine degrees of goodness against chosen criteria, 
taking into account perspectives of aesthetic effect, usability, and intrinsic compliance with 
standards of target language correctness and fidelity (Williams, 2009: 4). For instance, Reiss 
(1971) called for determining function and type of source text before any quality assessment 
whilst Carrol (1966) measured the quality of a translation in terms of the rate of 
informativeness and intelligibility (cited in Qinai, 2000:498). House (1997) categorizes various 
approaches to translation quality assessment, based on mentalism, response, or text and 
discourse (House, 2001), as follows: 
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2.5.1. Anecdotal, Biographical and Neo-Hermeneutic Approaches 
House regards the anecdotal, biographical and non-hermeneutic approaches as essentially pre-
theoretical. She identifies their typical recommendation as ‘faithfulness to the original’, 
‘retention of the original’s special flavour’, and ‘preservation of the spirit of the source 
language’ (House, 1997:1). 
Neo-hermeneutic translation scholars consider translation ‘an individual creative act depending 
exclusively on subjective interpretation and transfer decisions, artistic-literary intuitions and 
interpretive skills and knowledge. In this approach, translation quality assessment is purely 
personal, as text meanings can be changed depending on individual speakers’ positions (House, 
2001: 244) 
House argues that under these approaches it is the translator’s subjectivity in the text 
interpretation and his transfer decisions that play a crucial role in the quality of translation. She 
comments that ‘the trend in the anecdotal treatment of translation quality assessment is first to 
deny the legitimacy of any effort of trying to derive more general rules or principles for 
translation quality and secondly to list and discuss a series of concrete and random examples of 
translation problems and their unexplained or inexplicable optimal solutions’ (ibid, 1997: 2).  
2.5.2. Response-Oriented, Behavioural Approaches 
A. Behavioristic views 
According to House (2001:244), this approach aims at a more scientific way of evaluating 
translations. As a consequence, a good translation should have an equivalent effect on its 
reader as the original had on the source text reader. 
House identifies Nida’s work (1964) as a prime example of this kind of approach. A good 
quality translation for Nida is one which evokes an ‘equivalent response’ from the TT reader as 
the ST did from the ST reader. This is clearly linked to his principle of ‘dynamic equivalence’. 
A basic problem with this approach is that response is an essentially personal mental matter 
which cannot be objectively assessed. House suggests that ‘the weakness in this approach is 
that equating overall translation quality with degrees of informativeness and intelligibility is 
somewhat reductionistic and that the assumption that a ‘criterion translation’ exists throws up 
more problems than it solves, problem such as a ‘criteria of excellence’. Besides that, there is 
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no provision made for a norm against which the results of any response test may be measured’ 
(House, 1997: 5-6). 
B. Functionalist, ‘Skopos’-Related Approach 
This approach is based on skopos–function theory. It is categorised under text-based 
approaches in House (1997) and was added to response-based approaches later (House, 2001). 
The focus in this approach is accorded to the ‘purpose’ of the translation. Well known 
adherents of this approach are Reiss and Vermeer (1984). House argues that the ST is only a 
reference for information and the focus is on the TT. She states that whether ‘the target culture 
norms are heeded or flouted by a translation is the crucial yardstick in evaluating a translation’ 
(House, 2001:245).  A weak point in this approach is that the focus on the translator’s choices 
and decisions which affect the TT, and the failure of the authors (Reiss and Vermeer) to spell 
out exactly how one is to determine whether a given translation is either adequate or equivalent 
let alone how to linguistically realise the global ‘Skopos’ of a translation text’ (House, 1997: 
12).  
2.5.3. Text-Based Approaches 
A. Literature-oriented approaches: Descriptive Translation Studies 
This target oriented approach argues that a translation is a considered translation if it is 
purportedly a translation and looks descriptively equivalent to the ST (Toury, 1981:19). It is 
not evaluated in terms of its quality and regardless of a specified relationship with an ST. 
According to House (1997:7), the fundamental problem in this approach in terms of translation 
quality assessment is that there are no objective criteria to judge the translation’s merits or 
weaknesses. Besides, it is not even necessary to consider the ST. This lack of concern for the 
ST and for criteria of equivalence make descriptive translation studies unsuitable as a 
translation quality assessment tool, at least for Qur’ān translations.  
B. Post-modernist and deconstructionist approaches 
Scholars belonging to this approach such as Venuti 1995 attempt to ‘critically examine 
translation practices from a psycho-philosophical and socio-political stance in an attempt to 
unmask unequal power relations’ (House, 2001 246). Such approaches are interested in the 
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relationships between the ST and TT, but only from certain limited perspectives, which fall 
outside the standard concerns of translation quality assessment. House declares that ‘one 
wonders how one can ever differentiate between a translation and any other text that may result 
from a textual operation which can no longer claim to be in a translation relationship with an 
original text’ (ibid:246). 
C. Linguistically oriented approaches 
House states that in these approaches the focus is on the linguistic, textual and semantic 
features of the ST (1997:16). House places her own functional-pragmatic evaluation approach 
in this category, a model she first developed in 1980, and revised in 1997 (House, 2001). She 
accepts Catford’s view that the central problem of translation practice is that of finding TL 
equivalents to SL elements and argues that ‘a central task of translation theory is therefore that 
of defining the nature and conditions of translation equivalence’ (House, 1997: 25).  She 
stresses, however, that ‘Linguistic approaches take the relationship between source and 
translation text seriously, but they differ in their capacity to provide detailed procedures for 
analysis and evaluation’ (House, 2001). According to Munday (2002: 93), House’s model 
works as follows: 
1. A profile is produced of the ST register. 
2. To this is added a description of the ST genre realized by the register. 
3. Together, these allow a ‘statement of function’ to be made for the ST, including the 
ideational and interpersonal component of that function (in other words, what information is 
being conveyed and what the relationship is between sender and receiver). 
4. The same descriptive process is carried out for the TT. 
5. The TT profile is compared to that of the ST profile and a statement of ‘mismatches’ or 
errors is produced, categorized according to genre and to the situational dimensions of register 
and genre; these dimensional errors are referred to as ‘covertly erroneous errors’, to distinguish 
them from ‘overtly erroneous errors’, which are denotative mismatches or target system errors. 
6. A ‘statement of quality’ is then made of the translation. 
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7. Finally, the translation can be categorized as one of two types: overt translation or covert 
translation. 
None of the previous assessment models can be applied in full to evaluate Qur’ān translations, 
but surveying these models has given  a clearer idea of what is available and what is required 
to assess translation according to translation study theories and foundations, based on research. 
The downside of these models is the lack of clear criteria of assessment, the ‘know-how’ rather 
than the description of evaluation models which tends to be based on the evaluator’s own 
experience rather than a model that can give a clear guide and steps to reduce the vagueness of 
this matter, since this is what TQA suppose to aim for. This view is supported by Lauscher 
(2000:164), who states that ‘translation criticism could move closer to practical needs by 
developing a comprehensive translation tool’. 
Colina (2008) claims that, without clear criteria on which to base their evaluations, evaluators 
often rely on their own priorities, which may or may not coincide with the requester’s. Colina 
(2008) suggested a functional-componential approach where translations are evaluated based 
on the function of the text and the characteristics of the audience. The suggested functional-
componential approach tries to match the text under evaluation with one of several descriptors 
provided for each category of evaluation. This is a functional model that incorporates 
equivalence as one possible translation requirement (Colina, 2011). 
This model is similar to the previous approaches in its inapplicability in evaluating Qur’ān 
translations but it is more relevant and realistic to what a Qur’ān translation model ought to be 
since it evaluates various components of quality separately. This is important because Qur’ān 
translations need to be evaluated in a multi-level model to evaluate the adequacy of translation 
at word level, above word level, textual cohesion and in terms of pragmatic meaning. 
2.5.4. Difficulties in Designing and Applying Translation Quality Assessment Models 
Williams (2004: xiv-xvi and 2009:5-7) lists many factors to explain what makes it difficult to 
design and apply a TQA model. The following is a summary of William’s views, and later, 
provides a possible procedure to avoid these difficulties in the current research. These 
difficulties revolve around four aspects; the evaluator, the evaluation model, the evaluation 
process and the final product 
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The first aspect concerns whether the evaluator has the linguistic or subject-field knowledge 
required to do the evaluation, taking into account that the translator’s definition of an adequate 
translation may differ from the evaluator's one.  Also, this must match the needs of the end user 
- the client. 
Regarding the second aspect, the evaluation model concerns problems with the TQA model 
itself. For example many models are designed with specific types of text in mind, so the model 
may not apply to other types of text. Furthermore, there is disagreement over whether or not to 
include in the model some factors that may affect translation, such as deadlines and difficulty 
of the source text. 
 In addition, the design of the TQA tool will vary depending on the purpose/function this tool 
is built for, so evaluating translations in university courses or profissional training is different 
from evaluating translations of a sacred text. 
The third aspect, the evaluation process, applies to the TQA process, because TQA that is 
based on error detection requires considerable human resources if full-text analysis takes place. 
The situation is even more challenging when the assessment is made for comparative error 
detection between different translations as in the current research. Therefore, error detection is 
sometimes carried out through sampling, i.e. the analysis of samples of translations rather than 
whole texts. The disadvantage of sampling is the risk of overlooking mistakes if samples are 
not chosen carefully based on well-defined criteria. 
TQA is often based on quantification of errors, and this has led to the development of quality 
assessment grids which have several quality levels depending on the number of errors detected. 
The problem with these grids is that they can put two translations on the same level based on 
the number of errors while the translation errors in one are much less serious than those in the 
other . 
There is no standardization in the assessment of language errors in the fourth aspect, the final 
product. Elegant style is regarded as essential by some evaluators, who may consider typos, 
spelling and punctuation errors to be serious; others ignore them in their overall assessment. 
Disagreement over the level of seriousness of errors is a problem in itself. While some can 
accept minor shifts of meaning as long as the core meaning is conveyed, others insist on total 
faithfulness. 
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Despite the fact that translation evaluation is of major interest to a broad range of translation 
theorists, Hatim and Mason (1997: 199) believe that ‘the assessment of translator performance 
is an activity which, despite being widespread, is under-researched and under-discussed’. In 
general, there are the multiple views about TQA which include mentalist, behaviourist and 
functionalist, as explained earlier (section 2.5). Several authors, including Nord (1991), House 
(1997) and Williams (2009) have determined numerical parameters and levels against which 
the quality of a translation can be assessed. However, these have resulted in confusion over 
how to generate an overall quality rating for a translation. Once the errors have been graded, 
another problem appears  in that these errors will have different levels of seriousness; these 
grades are major, minor, weak point, etc. The type of text will also affect the seriousness of the 
error: novel translation for example compared to religious text, the Qur’ān in particular for the 
current research. 
Given these difficulties, it is not surprising that no TQA model has been agreed on by theorists 
because quality standards differ across them. Williams (2009:7) concludes ‘this is why TQA 
has proven to be so difficult and why TQA models have so many detractors’. Since these 
problems have not been solved yet, translation evaluators need to develop their own clearly 
defined assessment models that are customized to suit their specific evaluation, meeting the 
conditions of validity and reliability.  
On the one hand, validity can be defined as to what extent an evaluation model measures what 
it is designed to measure, and in this context to what extent a TQA model will measure the data 
to answer the questions raised about the quality of translation. On the other hand, reliability 
measures to what extent an evaluation will produce the same results when administered 
repeatedly to the same population under the same conditions, meaning that decisions must be 
consistent and criteria stable (ibid:5). 
The previous account shows the difficulty of producing a TQA model, and this difficulty 
increases when it is planned to be used for a sacred text such as the Qur’ān. For Muslims the 
Qur’ān is the supreme source of knowledge and guidance, and a source of law šarīʕah, besides 
being God’s own words, both in form and content. This creates severe difficulty in finding the 
correct equivalent to render the meaning and entails the need for a careful and systematic 
model to achieve adequacy in the TL. 
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Due to the ongoing debate about the sensitivity of Qur’ān translation, my suggested translation 
assessment model that will be used for the analysis and assessment of the data will be a 
semantic-pragmatic model, where I will adopt the definition of Sical2 for the major errors in 
translation, which are: 
- ‘Translation: Complete failure to render the meaning of a word or passage that contains an 
essential element of the message; also, mistranslation resulting in a contradiction of or 
significant departure from the meaning of an essential element of the message.  
- Language: Incomprehensible, grossly incorrect language or rudimentary error in an essential 
element of the message.’ (Williams, 1989: 26 cited in William, 2009 :8) 
Accordingly, these definitions support the two critical factors considered in evaluating a 
translation of the meaning of the Qur’ān. The first is the extent to which the translation is able 
to do justice to the language and style of the Qur’ān, and whether it succeeds in rendering the 
true meaning of the text. The second is whether this translation provides the closest semantic 
and pragmatic equivalent to the Qur’ān's words and expressions besides conveying the 
authentic mainstream meaning. Therefore, an adequate Qur’ānic translation will have the 
benefit of semantic and pragmatic equivalence, besides authenticity and faithfulness to the 
original. This means the evaluation will be at word level, above word level, textual cohesion 
and the pragmatic meaning. 
The model handles the linguistic and theological phenomena of translated verses against three 
scales:  
1. The level of adequacy achieved in translation at word level. This scale will examine 
whether the translation used the most adequate equivalent to render the specific shades of the 
multi-layered meanings of the Qur’ān. 
2. The impact of the degree of equivalence above word level, by means of evaluating the 
translation of Qur’ānic linguistic and stylistic features. The degree of equivalence will be 
judged in the light of Nida and Taber’s stipulation (in 1969:12), that the best translation does 
not sound like a translation, and provides the closest natural equivalent to the source text words 
with respect to meaning, style and limits of accuracy. Hence, this will also be an indicator of 
the textual cohesion. 
                                                          
2 The Canadian Government Translation Bureau‘s Quality Measurement System 
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3. The role of the translator’s dogmatic approach and whether it is reflected in his/her 
translation. This point will be discussed at two levels: Chapter four will discuss the influence 
of mainstream and sectarian exegesis on Qur’ān translation, and whether the source language 
text, i.e. the Qur’ān, was rendered naturally and faithfully in the target language. The second 
level will be considered in chapter five and six where a comparative analysis will be made of 
selected Qur’ānic verses translated by translators of different dogmas, to study whether or not 
their dogmas influenced their translation. 
The second level will benefit from Newmark's (1988: 186-189) comprehensive scheme for 
translation quality assessment as step-by-step analysis method. The scheme covers five topics. 
It begins with a brief analysis of the source text in terms of the text intention and functional 
aspects, besides the author's purpose, target readership, quality of language, and themes 
covered (ibid: 186). The next step is to identify potential problems, to see how the translator 
solved the problems, making the judgment based on translator standards. The third step is to 
compare the translated text with the original. The fourth step is to evaluate the translated text 
and particularly the referential and pragmatic accuracy of the translation, in terms of both the 
translator's standards and the assessor's standards. Finally, the assessor has to evaluate the 
translation's importance in the target language culture in terms of its influence on the language 
or discipline.  
The outcome should clarify the relation between the translation and the dogma of the 
translator. It is hoped that the results will help to develop better standards for future Qur’ān 
translations. It is important here to point out that this study does not aim to criticize particular 
translations, but rather to investigate the extent to which they succeed in solving some of the 
problems of translating the Qur’ānic text. 
The applicability of the proposed model will be derived from the evidence of certain selected 
translated verses of the Qur’ān; these translations give rise to a host of problems due to the 
existence of linguistic and theological phenomena which may impede the delivery of the 
desired and required message. To avoid the risk of overlooking mistakes, the researcher will 
identify the dogmatic differences between different translators, who are Muslims from 
different sects as well as non-Muslims. The sampling will be based on these differences. 
Even though there is no general standardization in the assessment of language errors in the 
final product, disagreement over the level of seriousness of errors is minimal due to the nature 
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of the Qur’ān in Muslims' lives. Consequently, the researcher believes that translators must not 
steer the TT to serve their own interpretations or beliefs. Any such act will result in a great 
deviation from the original message’s import and, as a result, affect its accuracy. Thus, total 
faithfulness is expected. 
2.6. Conclusion 
This chapter aimed to study translation theories relevant to the thesis subject to outline a 
framework for developing a suggested method to aid in achieving a translation quality 
assessment suitable for Qur’ān translations. In order to do this, the chapter discussed the three 
main interlinked areas of translation approaches, their equivalence and the translation quality 
assessment. This discussion formed a foundation for the theoretical part of the study. The 
concept of translation quality assessment was introduced, equivalence-based and non-
equivalence-based evaluation approaches were discussed and suggestions for a Qur’ānic 
translation quality assessment model were proposed. This model will be the method of analysis 
in the fifth and sixth chapter after further research on the two main phenomena in Qur’ān 
translations, language and theology, which will be discussed in the following chapters. 
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Chapter Three: 
Linguistic Aspects and Qur’ān Translations 
3.1 Introduction 
The previous chapters provided an overview of selected English Qur’ān translations and a 
detailed explanation of two major concepts: translation and equivalence. Chapter two placed 
special focus upon translation difficulties at word level while this chapter intends to contribute 
to the matter of translation difficulties above word level to fulfil growing interest in the 
Qur’ānic text.  
In order to achieve the goals of this research I shall discuss the grammatical, stylistic, 
phonetic, exegetical and theological aspects of Qur’ānic discourse. This chapter will try to 
capture the richness of Qur’ānic language by discussing some of its grammatical, stylistic and 
phonetic features to satisfy the linguistic issues in my research. The following chapter, by 
contrast, will discuss exegetical and theological aspects in order to lay the foundation for 
chapter five and six where I will discuss and provide a comparative Qur’ān translation 
analysis for ayahs which holds some of these features.  
I will utilise the major sources in the field, my originality is in seeking the impact of 
translation on some Qur’ānic features, and to establish whether these features can be captured 
in Qur’ān translations or not. Although I’m aware that what is left out is always more than 
what I can include in a chapter, this is an attempt to shed light on the aesthetics of the Qur’ān 
and the role of translation in revealing or concealing the beauty of its language. 
3.2 Context and Background  
The Qur’ān is a fundamental source of Islamic creed, ethics and laws; this imbues the Qur’ān 
with the status of supreme authority in Islam. For mainstream Muslims, the Qur’ān is of 
divine origin; not the word of the Prophet Muhammad but the speech of God revealed to him, 
in word and meaning.  
Controversy over the Qur’ān by non-Muslims developed as early as the moment when the 
people of Makkah heard the Qur’ān recited for the first time. Some of Makkah’s citizens who 
were the prophet’s antagonists insulted him by calling him a soothsayer, poet and madman. 
They also rejected the idea of the Qur’ān and described it as a mere fabrication, a collection of 
tales and legends. On the other hand, other Makkans found themselves perplexed and cast 
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doubt on Muhammad’s prophethood, yet showed appreciation of the Qur’ān and its language. 
The following story about Al-Walīd bin Al-Muġīra exemplifies how Arabs who didn’t believe 
in the Qur’ān admitted that it was unparalleled throughout their history. Al-Muġīra, who was 
the most well-known poet at that time, was sent to the Prophet Muhammad by the Quraīsh to 
hear the Qur’ān for himself so that he could produce something similar in order to challenge 
Muhammad. Al-Walīd’s reaction was totally opposite to that expected. He returned to Abū 
Jahl after he had met the prophet and listened to the Qur’ān and admitted to him that ‘the 
Qur’ānic discourse he listened to was something unusually sublime, beyond his or anyone 
else’s linguistic faculty, a sweet, infinite, and graceful discourse; it is grandiose at its 
beginning and it is never exhausted at its end; it surpasses everything else, capable of 
defeating other discourse’ (Abdul-Raof, 2003:66-67). 
The story of Al- Muġīra conducts us from the spirit of the initial appearance of the Qur’ān, 
where the people of Makkah and later Arab litterateurs renowned for their sublime and 
complex poetic measures considered the Qur’ān a unique form of speech among linguistic 
productions. Arberry (1965:1), for instance, comments on pre-Islamic poetry that ‘the number 
and complexity of the measures which they use, their established laws of quantity and rhymes 
and the uniform manner in which they introduce the subjects of their poems, notwithstanding 
the distance which often separated one composer from another, all point to a long previous 
study and cultivation of the art of expression and the capacities of their language’. 
The Qur’ān conveys its messages in the most beautiful, expressive and intense way. Its 
expression was worded in the shortest of forms without loss of clear meaning, a factor 
appreciated by both previous and modern Arabic litterateurs who acknowledged that its 
literary eloquence is unmatched throughout history. Palmer (1880) in the introduction to his 
book The Koran stated ‘that the best of Arab writers has never succeeded in producing 
anything equal in merit to the Qur’ān itself is not surprising’ (ibid: IV). Furthermore, Kassis 
(1983: xvii) views the Qur’ān as ‘unique among sacred books in style, unity of language and 
authorship’. The famous Arabic scholar, Gibb (1963), says that ‘as a literary monument the 
Qur’ān thus stands by itself, a production unique to the Arabic literature, having neither 
forerunners nor successors in its own idiom. Muslims of all ages are united in proclaiming the 
inimitability not only of its contents but also of its style….. and in forcing the high Arabic 
idiom into the expression of new ranges of thought the Qur’ān develops a bold and strikingly 
effective rhetorical prose in which all the resources of syntactical modulation are exploited 
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with great freedom and originality’ (ibid:36). Berque, who was a Qur’ān translator, was of the 
same view, commenting ‘it is not necessary to be a Muslim to be sensitive to the remarkable 
beauty of this text, to its fullness and universal value’ (Gilliot and Larcher, 2003: 110). 
On the other hand, some western scholars have criticized the Qur’ān because they perceived it 
as lacking in certain literary virtues. Bell for example highlighted what he called ‘grammatical 
unevenness and interruption of sense which occur in the Qur’ān’. Nöldeke adopts the same 
stance when he states, ‘while many parts of the Koran undoubtedly have considerable 
rhetorical power, even over an unbelieving reader, the book, aesthetically considered, is by no 
means a first-rate performance’ (Gilliot and Larcher, 2003: 110). 
The previous views afford us an idea of how some Arab and non-Arab litterateurs and even 
translators praised the Qur’ānic language from a linguistic standpoint. Muslims, equally, 
appreciated Qur’ānic language from a linguistic and religious point of view and its 
inimitability was accepted among the articles of faith for the majority of Muslims by 
following the authority taqlīd (Vasalou, 2002:32). Both views will be discussed in the 
following sections. 
3.3 The Notion of Inimitability  
 There is no evidence that significant discussion between Muslims regarding the inimitability 
of Qur’ānic language had taken place during the Prophet’s era, the rule of the righteous 
Caliphs or the prolonged period of the Umayyad dynasty (Muslim, 2003: 58). 
3.3.1 Etymology  
According to Muslim (2003) the concept of inimitability was not articulated till Wāṣil ibn ʕṭā’ 
(d. 131), who was a Muʕtazilī minister leading the Muʕtazilī 3 school of thought in Baṣra, 
claimed that the Qur’ān is not inimitable because of its language but because of God’s turning 
man away from taking up the Qur’ānic challenge taḥaddī to produce a text matching Qur’ānic 
excellence. This theory was called al-ṣarfa4 i.e. aversion. Scholars who believed in this view 
                                                          
3 The Muʕtazilī school was founded by Wāṣil ibn ʕṭā’ (d. 131 AH/748 AD) when he left the teaching lessons of 
Ḥasan al-Baṣri after a theological dispute regarding the issue. The movement emerged in the Umayyad Era, and 
reached its height in the Abassid period. One of the central views of the Muʕtazilī School is that the Qur'ān must 
therefore have been created, as it could not be co-eternal with God, because of the perfect unity and eternal 
nature of God. 
4 Al-ṣarfah is God’s deflection of people from imitating the Qur’ān by causing them to lose their motivation and 
ability to do so. 
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claim that Arabs possess the ability and the rhetorical skills to imitate the Qur’ān but that God 
has averted their hearts and minds from doing so (for further details see 3.4.5.7). 
This novel way of thinking flourished amongst scholars who looked beyond Islam for 
intellectual stimulation. There were many factors that can be claimed to underlie the alteration 
in some Muslims’ position concerning the inimitability of the Qur’ān.  Muslim (2003: 58) 
believes that it was because the Arabic language began to lose its lustre during the second 
Hijra century and was influenced by Persian, Greek and Indian cultures; this led some of the 
literate classes to consider Qur’ānic language in a purely logical way learnt from the new 
cultures, especially in Baṣra where many scholars from diverse cultures gathered. Muslim 
(ibid) exemplifies his idea of other cultures’ influence by showing how the concept al-ṣarfa 
mentioned by Wāṣil ibn ʕṭā’ might be derived from the Brahmanism, as this adopts a similar 
concept which claimed that people were permanently averted and rendered incapable of 
producing anything akin to their holy book, as Brahma averted them from achieving this. The 
sudden propulsion of these discussions which developed among the internal Muslim literate 
classes was aided by reflection of the external environment upon Islamic society.  
Vasalou (2002:29) is of the same view. She believes that there were many internal and 
external historical factors which served the flourishing of these discussions. Internally, 
commentaries which dealt with Iʕjāz like the one written by Ṭabarī (d.923) played a role in 
spreading the discussion (for further details see 4.5). A second factor was the appearance of 
the kalām5 movement which included the controversy of the createdness of the Qur’ān, and 
more importantly the early discussions about the doctrine of Iʕjāz and naḏ̟m, which were 
written by Muʕtazilī and Ašʕarī6 Mutakallimūn.  
According to Vasalou (2002), external factors had an impact on the direction of the 
discussions regarding Qur’ānic inimitability. One of the key external factors mentioned was 
that there was a plethora of scholarly activity directed towards the definition of miracles in 
general at that time, and the inimitability of Qur’ān had its share in these definitions.  
                                                          
5 Mutakallimūn are people who follow Kalām, a movement with a main theme of seeking theological 
knowledge through debate and argument.  
6 The Ašʕarī theology is a school founded by Abu al-Ḥasan al-Ašʕari (d. 324 AH / 936 AD). The disciples of 
the school are known as Ašʕarites. One of the main views in Ašʕarite school which conflict with Muʕtazilī 
school is that they believe complete comprehension of the unique Nature and Attributes of God is beyond the 
capacity of human reasoning and sense experience. This applies to some verses which mention names and 
attributes of God, as explained later. 
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Vasalou (2002) additionally illustrates various other factors such as ‘the rise of the Fatimid 
Ismaʕili caliphate, the establishment of Sufi schools, and the efflorescence of philosophical 
thought not least at the hands of  Ibn Sina (d. 1037): ideas like the non-finality of 
Muhammad’s prophethood and the possibility of divine incarnation (Ismailism), the 
performance of miracles by people of as yet ‘unaccredited’ religious status (Sufis) and the 
denial of the possibility of miracles  altogether (philosophers) demanded the adoption of a 
well-articulated position.’(ibid: 24). 
One cannot claim that any of these factors alone gave rise to the discussions regarding  the 
inimitability of the Qur’ān, but the consequence of all previous dynamics paved the way to 
evolve a grand foundation  for the notion of inimitability of Qur’ānic discourse. 
3.3.2 Definition  
The notion of Iʕjāz inimitability is derived from the root aʕjaza which means ‘to make 
incapable, to make powerless’. Denffer (1983:149) defines Iʕjāz as ‘the inimitable and unique 
nature of the Qur’ān which leaves its opponents powerless or incapable of meeting the 
challenge which the revelation poses to them’. Abdul-Raof  (2006) holds that ‘the expression 
Iʕjāz is a nominalised noun [i.e. verbal noun] derived from transitive verb aʕjaza which 
means to make someone unable to do something and is also morphologically related to the 
expression muʕjizah [i.e. the active participle form from aʕjaza with a nominalising feminine 
suffix]. Theologically, Iʕjāz denotes the miraculous nature of the Qur’ān and its divine 
source’. 
From a religious perspective, muʕjizah miracle is a way to support prophets and to prove their 
veracity, and this happens because miracles exceed the laws of nature and cannot be 
performed without divine providence. Islamic scholars claim that the following five 
conditions must be satisfied before an event can be accepted as a miracle from God (Denffer 
1983:50): 1.That no one else apart from God is able to do it; 2.That it breaks the usual norms 
and differs from the laws of nature (not the laws of God, but the way nature normally is);  
3.That it serves as a proof for the truth and claim of the messenger;  4.That it happens in 
accordance with the messenger’s claim;  5.That the event happens through the messenger and 
no one else. 
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Validating the previous conditions relating to the Qur’ān, it is apparent that the essence of the 
doctrine of Qur’ānic inimitability was that it is a fundamental proof granted to the Prophet in 
authentication of his prophetic status and it breaks the usual conventions by challenging 
mankind and Jinn to produce a book equal to the Qur’ān. However, no one has ever 
succeeded in this; thus men’s inability speaks for itself. 
It can be asserted that any assessment of Qur’ānic language will depend on the position 
chosen by the researcher, and the dogma of Iʕjāz al-Qur’ān is the core of such views. Gilliot 
and Larcher (2003: 124) are of the opinion that ‘it should be noticed that the dogma of the 
inimitability of the Qur’ān was linked with the theme of eloquency of Muhammad, which is 
in accordance with the theological representations on the purity of the language of Quraīsh 
and naturally the consummate purity of the language of the chosen/purified one’. They (ibid: 
125) highlighted the key points that shall be emphasized when discussing the theological 
background of the Qur’ān’s language. The first is the Islamic conception of the Qur’ān as the 
speech of God as explained before; the second is the challenging verses; and the third is the 
matter of its matchless literary style. These aspects will be thoroughly analysed in the 
following sections. 
3.3.3 The Challenge Verses 
Despite the fact that the Arabs respected Qur’ānic eloquence and treasured its coherence and 
intertextuality, and the fact that it is free of contradiction even though it is a lengthy book 
revealed over a period of twenty-three years, they still didn’t believe the Qur’ān to be 
inimitable or unmatchable. Some of them deemed it a work of magic, while others claimed 
that it was Muhammad’s own words. Muhammad himself was illiterate ummī and it is logical 
therefore that his detractors should have been able to produce an equal or superior speech, but 
they failed to match the Qur’ān’s language. As a result, they accused Muhammad of sorcery 
and of being insane as mentioned in the following ayah: 
  حمََهراَصحَبَأب َكَنوُقَلحز َُيل اوُرَفَك َنيَذهلا ُداَكَي نَإَونوُن حجَمَل ُههنَإ َنوُلوُق َيَو َر حَكِّذلا اوُع ََسْ اهمَل   
[And the Unbelievers would almost trip thee up with their eyes when they hear the Message; and they 
say: Surely he is possessed! Q68:51]. 
The Qur’ān denies the Quraīsh’s claims and challenges mankind and Jinn to combine their 
efforts in order to produce speech as pure and eloquent as the Qur’ān’s; but declares that no 
one could possibly create such a book as recognised in the following ayah:  
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  َنآ حرُقحلا َنوُره بَدَت َي َلََفَأ   ۖ  َع حنَم َناَك حوَلَوًايَْثَك ًافَلََت حخا َهيَف اوُدَجَوَل َهلِلّا َحيَْغ َدن    
[Do they not consider the Qur’ān (with care)? Had it been from other Than Allah, they would surely 
have found therein much discrepancy (Q4:82)]. 
The challenge ayah’s were revealed over three stages. At stage one the challenge was to 
imitate the Qur’ān as an entire work: 
 اَك حوَلَو َهَلحَثبِ َنوُتحَأي لَّ َنآ حرُقحلا اَذَه َلحَثبِ اوُتحَأي حنَأ ىَلَع ُّن َحلْاَو ُسحن َحلِا َتَعَمَت حجا َنََئل حلُق ُلحع َب َن ًايَْهَ   ٍ حع ََبل حمُه   
[Say: Verily, though mankind and the jinn should assemble to produce the like of this Qur’ān, they 
could not produce the like thereof though they were helpers one of another’ (Q17: 88)]. 
When the Arabs failed to produce a piece of language similar to that of the Qur’ān, a second 
challenge ayah was revealed. This stage two challenge was to imitate ten surahs instead of the 
whole Qur’ān as referred to in the following ayah:  
  حمَأ  َنوُلوُق َي  ُهاَر َت ح فا  حلُق  حاوُتحَأف  َر حشََعَب   رَوُس  َهَلحثِّم   تَايَر َت حفُم  حاوُعحداَو  َنَم مُتحَعطَت حسا نِّم  َنوُد  َِّلِلّا نَإ   ُك حمُتن  َيَقَداَص نََإف  حهلَ  حاوُبيَجَت حسَي  حمُكَل  حاوُمَلحعَاف  َأَا هنَّ  َلَزُنأ 
 َمحلَعَب  َِّلِلّا نَأَو  هلَّ  َه َلَإ  هلََّإ  َوُه  حلَه َف مُتنَأ  َنوُمَل حسُّم   
[Or they say: He hath invented it. Say: Then bring ten surahs, the like thereof, invented, and call on 
everyone ye can beside Allah, if ye are truthful! And if they answer not your prayer, then know that it 
is revealed only in the knowledge of Allah; and that there is no Allah save Him. Will ye then be (of) 
those who surrender? (Q11:13-14)]. 
In spite of the fact that the Arabs failed to imitate the Qur’ān, they did not alter their beliefs 
and argued that the Qur’ān is not inimitable and that it can be matched. So a third ayah was 
revealed and challenged them to bring just one surah like the Qur’ān: 
 اَص حمُتحنُك حنَإ َهلِلّا َنوُد حنَم حمُتحعَطَت حسا َنَم اوُعحداَو َهَلحثَم  َةروُسَب اوُتحَأف حلُق ُهاَر َت ح فا َنوُلوُق َي حمَأ َيَقَد   
[Or say they: He hath invented it? Say: Then bring a surah like unto it, and call (for help) on all ye can 
besides Allah, if ye are truthful (Q10:38)]. 
According to Muslim (2003: 42) this challenge taḥaddī occurs in any surah either short or 
long, but the Arabs could not bring forth any surah or ayah comparable to a Qur’ānic verse. 
Thus, their claims failed and men’s inability became apparent. Accordingly, the challenge 
verses have become the cornerstone of the doctrine of Qur’ānic inimitability and a motivation 
for scholars to identify what this miracle consists of and to expose the multiple layers of 
Qur’ānic inimitability. Martin (2002: 528) believes that the counterclaim among theologians 
that the Qur’ān was a unique achievement, in language that was inimitable among humans, 
even the most eloquent Arabs, became part of the larger framework for the discussion of the 
inimitability of the Qur’ān. 
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3.4 Views on the Inimitability of the Qur’ān 
The historical exploration of context and the early discussions which led to the birth of the 
Qur’ānic inimitability doctrine cannot be complete without discussing the primary views of 
the speculative theologians Mutakallimūn, both Muʕtazilīs and Ašʕarīs, who were among the 
first scholars who discussed Qur’ānic inimitability. 
Abdul-Raof (2006: 58) mentioned different Arab rhetoricians’ opinions with regard to the 
notion of Qur’ān inimitability. These opinions can be classified as external and internal forms 
of inimitability. For instance, the challenge taḥaddī and the related term aversion ṣarfah can 
be considered as external approaches of proving inimitability as these are based on powers 
beyond the Qur’ān itself, while the majority of Arab rhetoricians’ opinions clustered around 
stylistic aspects and eloquence as the seat of Qur’ān inimitability. These will be considered 
internal approaches as they are based on Qur’ānic language itself. 
Scholars who believed that Qur’ān inimitability is based on stylistic features claim that the 
difference in stylistic techniques distinguished the Qur’ānic genre over human oral and 
written genres. The Qur’ānic genre for these rhetoricians is ‘beyond the Arabs’ rhetorical and 
linguistic faculties although they possess the highest level of linguistic competence’ (ibid). 
Furthermore, artistic imagery is believed to be one of the stylistic features which characterise 
Qur’ānic discourse, as any alteration in artistic imagery will alter the connotative meaning of 
the verse.  
Scholars who held that Qur’ānic inimitability is founded upon the eloquence of Qur’ānic 
language base their views on the Qur’ān’s use of word order al-naḏ̟m. This involves the 
syntactic constructions and their permutations in terms of word order between perfectly joined 
words such that any substitution in the words’ relation will alter the precise meaning. The key 
principle of this view is that the word order, al-naḏ̟m, of Qur’ānic propositions cannot be 
matched by human discourse as the human level of linguistic congruity is lower than the 
Qur’ānic level. Abdul-Raof (ibid: 59) holds that ‘for some rhetoricians there are three levels 
of linguistic congruity in a given discourse: incongruous discourse, average[ly] congruous 
discourse, and highly congruous discourse. Qur’ānic discourse is characterized by highly 
effective linguistic and stylistic congruity, which is a feature missing in human discourse that 
is characterised by mid-to-low levels of congruity, as in prose, poetry and the rhetorician’s 
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discourse’. Embellishments such as assonance, as in sajʕ, can also be credited to Qur’ānic 
inimitability. 
Phonetic features and euphony are considered by some scholars to be part of Iʕjāz, either 
through the cadence and the phonetic balance of the words or as being synonymous with 
eloquence. Translation has a major impact on Qur’ānic phonetic features as will be explained 
subsequently.  
Some scholars believe that Qur’ān inimitability is distinguished by its reference to divine 
secrets, many details regarding the future, prophets’ parables and tales of old, but this feature 
is not solely found in the Qur’ān. Other religious books, such as the Bible also mention divine 
secrets. Besides not every single verse contains such divine secrets. The following exploration 
of the development of the concept of Qur’ānic inimitability among the main classical and 
modern theories will allow a better insight in to the topic and a chronological order of views 
within the same school of thought.  
3.4.1 Classical Views in Iʕjāz  
3.4.1.1 Al-Naḏ̟ḏ̟ām, Ibrāhim b. Sayyār 
A Muʕtazilī theologian, Al-Naḏ̟ḏ̟ām was a student of his maternal uncle Abū Hudhayl Al-
Allāf. Al-Naḏ̟ḏ̟ām believes that Qur’ānic inimitability was not achieved through rhetorical 
insuperability or by the superiority of its syntactic arrangement. According to al-Baġdādī 
(1987:128), Al-Naḏ̟ḏ̟ām considers that the Qur’ān has no special merit over other forms of 
language and people were not permanently incapable of producing anything linguistically 
comparable to these revelations, i.e. people are capable of countering it and could even create 
something better than it if they were allowed to do so, but God has temporarily averted them 
from using their rhetorical and poetical skill and from producing a form of language akin to 
that of the Qur’ān. 
Martin (2002:532) was of the same view of al-Baġdādī and held that Al-Naḏ̟ḏ̟ām believed that 
the Qur’ān was not inimitable because of its words, and it is within the linguistic abilities of 
ordinary speakers of Arabic to produce a similar form of language to the Qur’ān. For him 
Qur’ānic inimitability came about via divine intervention and the Qur’ān’s foretelling of the 
unseen.    
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3.4.1.2 Al-Jāḥiḏ̟, Amr b. Baḥr 
A Muʕtazilī scholar and the founder of Arabic rhetoric, al-Jāḥiḏ̟ believed that Qur’ānic 
inimitability is due to the eloquence of its composition ta’līf and the excellence of its syntax 
and word order al-naḏ̟m. Although al-Jāḥiḏ̟ was the student of al-Naḏ̟ḏ̟ām, the first to talk 
publicly about ṣarfah, al-Jāḥiḏ̟ was the first to argue and refute his teacher’s opinion. Al-
Xaṭṭābī (1974:164) is of the view that even though al-Jāḥiḏ̟ was the student of al-Naḏ̟ḏ̟ām and 
further mentioned ṣarfah as one of the Iʕjāz components, as a distinguished litterateur 
certainly aware of the rhetorical eloquence of the Qur’ān, it was impossible for him to 
embrace the same view on Iʕjāz as his teacher. Al-Jāḥiḏ̟ expounded his view in his book 
Naḏ̟m al-Qur’ān (Muslim, 2003: 46). This book has not come down to us but he refers to his 
view on Iʕjāz in other works of his like Kitāb al-Ḥayawān and al-Bayān wa al-Tabyīn. 
3.4.1.3 Al-Rummānī, Ali b. ʕisa 
A Muʕtazilī scholar who wrote a book about Iʕjāz called al-Nukāt fī Iʕjāz al-Qur’ān. Al 
Rummani dealt with the notion of Iʕjāz from a rhetorical perspective. He classifies Qur’ānic 
language as the highest rank of rhetoric and characterises Qur’ānic discourse in terms of it 
‘highly effective linguistic and stylistic congruity which is a missing feature in human 
discourses that are characterised by mid-to-low levels of congruity as in prose, poetry and the 
rhetoricians’ discourse’ (Abdul-Raof, 2006:59).  
Al-Rummanī listed seven components of Iʕjāz but gave in-depth details about the Qur’ān’s 
eloquence balāġah. Muslim (2003:50) listed these seven components as below: 
1.  The fact that people avoided imitating Qur’ān muʕāraḍah although they wanted to prove 
that the Qur’ān was not inimitable. 
2. Its challenge taḥaddi to man and jinn to imitate it. 
3. Aversion al-ṣarfah. 
4. Eloquence balāġah. 
5. Divine secrets and telling of the unseen. 
6. Contradiction of the usual norms. 
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7. It fulfils the conditions of miracles. 
3.4.1.4 Abd al-Jabbār al-Asad Abadi 
Abd al-Jabbār was a Muʕtazilī scholar whose book Al-muġnī fī Al-tawḥīd wa-l-ʕadl provides 
details about the word order system naḏ̟m in Qur’ānic Arabic.  The main principle of his view 
was that the word order in Qur’ānic structures cannot be matched by human discourse and it 
this that makes the Qur’ān inimitable. His view, therefore, is similar to Ašʕri’s. Abd al-Jabbār 
rejected all levels of ṣarfah (discussed below) and believed that it is people themselves who 
avoided imitating the Qur’ān or failed to produce similar linguistic forms, and if the Arabs 
were averted then it is the aversion that is the miracle and not the Qur’ān itself. He indicates 
in al-Muġnī that believing in ṣarfah means a disbelief in some ayahs like:  
لُق  َنَئهل  َتَعَمَت حجا  ُسنَلْا  ُّن َحلْاَو ىَلَع نَأ  حاوُتحَأي  َلحَثبِ اَذ َه  َنآ حرُقحلا  َلَّ  َنوُتحَأي  َهَلحَثبِ  حوَلَو   َناَك  ُلحع َب حمُه   ٍ حع ََبل ًايَْهَ   
[Say: ‘If the whole of mankind and Jinns were to gather together to produce the like of this Qur’ān, 
they could not produce the like thereof, even if they backed up each other with help and support’ 
(Q17:88)]. 
3.4.1.5 Al-Šarīf Al-Murtaḍā, Ali b. Hussaīn 
A Shia rhetorician (Muslim, 2003:6), who wrote many books like Talxīs Al-Bayān fī  Majāzāt 
Al-Qur’ān and Al-Majazāt Al-Nabawiyyah. His most famous work is Amālī Al-Murtaḍā (ibid: 
63). He was one of the scholars who believed in al-ṣarfah. He believed that people do possess 
the ability and the eloquence to imitate the Qur’ān but that they were averted from the 
knowledge of how to imitate it.  
3.4.1.6 Al-Xafajī, abu Muhammad Abd Allah ibn Sinān 
Al-Xafājī was influenced by Muʕtazili scholars and later subscribed to the views of Al-
Murtadā and Al-Naḏ̟ḏ̟ām regarding Qur’ānic inimitability. Al-Xafajī believes that Iʕjāz is not 
in the Qur’ānic language itself because he considers that the Arabs wrote masterpieces 
superior to the Qur’ān (Muslim, 2003:63). In his book Sirr Al-faṣāḥa he states that Qur’ānic 
inimitability is based on ṣarfah in its two senses, the ṣarfah that relates to the Arab’s failure to 
produce a text like the Qur’ān due to God’s intervention in producing the like of it, and the 
ṣarfah that means that the Arabs lost their ability to imitate the Qur’ān (ibid).  
 Types of ṣarfah  
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Among scholars who believed in aversion, ṣarfah, there were three individual points of view 
of how God averted the Arabs from imitating the Qur’ān to prove the challenge taḥaddī as 
explained below: 
1. Al-Naḏ̟ḏ̟ām’s view of what made Qur’ān inimitable was based on his belief that the 
Qur’ān has no special merit over other forms of language and that people would have the 
ability to produce a text matching it in excellence if they were permitted to do so. However, 
God has averted them and kept people away from taking up the Qur’ānic challenge and 
emulating the Qur’ān so whenever they think of imitating it they feel averted.  This kind of 
response to taḥaddī which was called muʕāraḍa was very common at that time and the fact 
that no one succeeded in imitating the Qur’ān was the essence of the ṣarfah theory.  Martin 
(2002:528) explains this view as follows ‘the theological claim that the Qur’ān could not be 
imitated  was a calque on the poetic muʕāraḍa, the competitive imitation or emulation of one 
poet or poem by another poet, a cultural practice going back to pre-Islamic times. A related 
concept is the naqā’iḍ, which were offered with a stronger sense of contest and competition’. 
This stance is very difficult to sustain, as it means that people possess the ability to bring forth 
the like of the Qur’ān, but that God has kept them away from countering it. However, in fact it 
has been reported by an uninterrupted transmission that people attempted to match the 
Qur’ān, but failed, and admitted their failure, such as Musaylamah (ibid). 
2. The second view of ṣarfah explained why the Arabs were unsuccessful in creating a form 
to match the excellence of the Qur’ān, by claiming that God prevent the Arabs from 
producing a similar Qur’ān in order to discount his challenge that people are unable to imitate 
the Qur’ān. Al-šarīf Al-Murtaḍā and Ibn Sinān al-Xafājī are the primary supporters of this 
stance. This view is problematic to maintain because it is not reasonable for Arabs to admire 
Qur’ānic language - as in Ibn Al-Muġīra story- if it was within their abilities to produce a 
similar form of language. Another claim was that the Arabs had these abilities before the 
Qur’ān was revealed and lost it after the taḥaddī. If this claim was true then there should be a 
book or scripture like the Qur’ān in Arabic literature prior to the taḥaddī to prove this. 
Moreover, if God removed the power from people to bring forth a good form of language then 
this should be reflected in all mankind’s ability to produce a good work. This is not the case, 
as Arab poetic ability remained the same - both before and after Qur’ānic taḥaddī (Muslim, 
2003).  
The third view of ṣarfah was adopted by al-Jāḥiḍ, who believed that ṣarfah occurred after the 
Qur’ān’s challenges to people, not because Allah compulsorily averted people from producing 
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a similar form of language, but because Qur’ānic language falls beyond human capability and 
people knew they could not match its superiority in composition, ta’līf, and word order, al-
naḏ̟m, so they avoided imitating it. For scholars who adhered to this view, ṣarfah is one layer 
of the multiple layers of Qur’ān inimitability.  
The difference between the Al-Naḏ̟ḏ̟ām and the al-Jāḥiḏ̟ view is that the former believed that 
people do possess the ability to produce a form of language equal to the Qur’ān but that Allah 
averted them, while al-Jāḥiḏ̟ believed that the Arabs failed to bring into being a text like the 
Qur’ān because it is beyond human capability, which is ‘attributed to the Qur’ān’s sublime 
and effective style that is achieved through the Qur’ān-bound order system’ Abdul-Raof 
(2006:37). 
It is noticeable that all views regarding ṣarfah were discussed with the Arabs in mind, 
especially the Quraīsh, although taḥaddī was addressed to all mankind and Jinn. This is 
because the Arabs were the first to hear the Qur’ān and the Quraīsh were famous among all 
Arabs in that they were the best in eloquence. If any group could imitate the Qur’ān, then it 
would be likely to be among them. 
According to Ammar (1998:43) ‘Mutakallimūn who believe in ṣarfah see it as the aversion 
from producing the likes of the Qur’ān and this indicates at the same time that they have the 
power to do so’. This view of ṣarfah means a disbelief in some ayahs which discuss the 
significance of the Qur’ān such as:  
  ُضحرَ حلِا َهَب حتَعِّطُق حوَأ ُلاََب حلْا َهَب حتَِّيُْس ًانآ حر ُق هنَأ حوَلَو  ٰىَت حوَمحلا َهَب َمِّلُك حوَأ      
[If there were a Qur’ān, with which mountains were moved, or the earth were cloven asunder, or the 
dead were made to speak, this would be the one! (Q13:31)]. 
ايْهَ ٍعبل مهلعب ناك ولو هلثبِ نوتأي لَّ نآرقلا اذه لثبِ اوتأي نأ ىلع نلْاو سنلْا تعمتجا نئل لق 
[Say: ‘If the whole of mankind and Jinns were to gather together to produce the like of this Qur’ān, 
they could not produce the like thereof, even if they backed up each other with help and support’. 
(Q17:88)]. 
Muʕtazilī and Ašʕarī scholars hold distinct theological views on the notion of ṣarfah, but 
rhetoricians, exegetes, grammarians, or theologians from both schools disprove the claims 
levelled against Qur’ānic discourse such as its ill-formedness, and its poor and ungrammatical 
style (Abdul-Raof,  2006:21). 
Abdul-Raof  describes the difference between Muʕtazilīs and Ašʕaris as follows: ‘The Ašʕari 
claim that the Iʕjāz of Qur’ānic discourse is not attributed to al-ṣarfah notion but rather to 
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Qur’ān-bound linguistic and rhetorical features that are beyond the human faculty’s ability to 
produce in a sublime style identical to that of the Qur’ān. Among the diction and linguistic 
features of Qur’ānic discourse, the Ašʕarī scholars refer to assonance, naturalness, linguistic, 
semantic and phonetic congruity, textual harmony, and thematic sequentiality. However,  the 
Muʕtazilī scholars claim that it is possible for an Arab to produce a style similar to that of the 
Qur’ān  but Allah has dissuaded the Arabs from doing so’(ibid).  
3.4.1.7 Ibn Hazm, Ali b. Ahmad al-Andalusī 
Aḏ̟- Ḏ̟āhirī7 scholar and leader, al-Andalusī was additionally a philosopher, litterateur, 
psychologist, historian and theologian. He authored many books like al-Faṣl fī al-Milal wa al-
Aḥwā’ wa-l-Niḥal and al- Iḥkām fī Usūl al-Aḥkām. These books covered a range of topics 
such as Islamic jurisprudence, logic, history, ethics, comparative religion, and theology. Ibn 
ḥazm discussed Qur’ānic inimitability in his work al-Faṣl. He summarised his views on 
Qur’ānic inimitability in a few words ‘no one said that normal words are inimitable, but when 
Allah said that and used these words in his book [Qur’ān] this made it inimitable and no one 
can imitate it’ (Muslim, 2003:63). 
The majority of Sunni scholars do not believe in ṣarfah and according to Muslim (2003:69) 
they used two methods to prove the inimitability of the Qur’ān: (i) By presenting Arabic 
poems and prose forms and comparing them to the Qur’ān in order to show the superiority of 
Qur’ānic structure (e.g.  Al-Bāqillānī); (ii) By studying Qur’ānic expression in order to show 
how advanced Qur’ānic discourse is, how it cannot be matched by human speech (e.g. Al-
Xaṭṭābī). 
3.4.1.8 Al-Xaṭṭābī, Ahamad b. Muhammad b. Ibrahīm 
Al-Xaṭṭābī is the author of Al-Bayān fī Iʕjāz al-Qur’ān. In this book, Al-Xaṭṭābī provides a 
rhetorical account of the notion of Iʕjāz. He explains that the eloquence of the Qur’ān entails 
the superiority and elegance of its speech and this superiority is based on word order, the 
meaning and the bond between them (Muslim, 2003:71).   
Al-Xaṭṭābī draws on Al-Rummanī’s view of Qur’ānic inimitability but he emphasises that it is 
the rhetorical uniqueness that gave the Qur’ān its inimitability, not the reference to about the 
                                                          
7 The Ḏ̟āhirī School is a school of thought in Islamic jurisprudence, which believes in the direct literal meaning 
of the Qur’ān. 
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future. He believes that every surah is inimitable in its own right whether it relates events of 
an unknown future or not (ibid, 70-72). He also rejects the view of ṣarfah and believes that 
the Arabs tried to take up the challenge and counter the Qur’ān but they realized that the 
Qur’ān’s eloquence is beyond human power and this proves their incapacity to imitate it. Al-
Xaṭṭābī’s view was critical because it represent the views of Sunni Mutakallimūn in the same 
way that Al-Rummani presents the views of Muʕtazilites and Al-Murtaḍā the views of Shia. 
3.4.1.9 Al-Bāqillānī, Abu Bakir Muhammad b. al-Taīib 
Al-Bāqillānī was an Ašʕarī scholar. He wrote a very famous book called Iʕjāz Al-Qur’ān 
where he discussed thoroughly all issues related to the notion of Iʕjāz. Al-Bāqillānī believes 
that Qur’ānic inimitability is enhanced by rhetorical features but is not based on them. He lists 
three ways to demonstrate how the Qur’ān is inimitable: 1. Telling divine secrets; 2. Relating 
earlier prophets’ parables and providing details about the future; 3. Word order Naḏ̟m (Al-
Bāqillānī, 1991:21). 
In order to provide evidence that the Qur’ān is indeed the word of God and not the word of 
the Prophet Muhammad, as mentioned in many ayahs of Qur’ān such as: 
     َنآ حرُقحلا َنوُره بَدَت َي َلََفَأ  َوًايَْثَك ًافَلََت حخا َهيَف اوُدَجَوَل َهلِلّا َحيَْغ َدنَع حنَم َناَك حوَل   
[Do they not consider the Qur’ān (with care)? Had it been from other Than Allah, they would surely 
have found therein much discrepancy. Q4:82] 
Al-Bāqillānī (1991: 179-201) discussed some poetic masterpieces and compares them to the 
Prophet Muhammad’s sayings hadith and sayings of the four Rightly Guided Caliphs, and 
shows how even though these sayings are of great literary talent there is no consistency. This 
idea is intended to prove that the Qur’ān is the word of God and defends this against the 
notion that it was written by Muhammad.  If this were the case the Qur’ān and hadith would 
be at the same level of eloquence and  consistency as occurs with Qur’ānic inimitability. 
Al-Bāqillānī rejected the idea of aversion, ṣarfah, and believed that if aversion was true then 
Qur’ānic language would be much less eloquent, thus proving that people couldn’t imitate the 
easiest words in the context of the Qur’ān. He further stated that the Arabs prior to 
Muhammad would have produced something similar to the Qur’ān if they had been at that 
level of eloquence. 
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3.4.1.10 Al-Jurjānī, ʕbd al-Qāhir 
Al-Jurjānī was an Ašʕarī scholar who rejected the concept of ṣarfah and believed that the 
Qur’ān was inimitable due to its word order. He is well known for his theory of al-naḏ̟m. Al-
Jurjānī organized his ideas into the disciplines of ʕilm al-maʕānī, literally ‘the science of 
meaning’ but better translated as ‘functional word order’, and figures of speech ʕilm al-bayān 
in his two books on rhetoric; Dalā’il al-Iʕjāz and Asrār al-Balāġah and he discussed Qur’ānic 
inimitability in his book al-Risālah al-šāfiyah. Abdul-Raof (2006:98) defines ‘functional 
word order’, Al-Naḏ̟ḏ̟ām, as ‘a grammar-based linguistic notion that refers to the various 
orders of sentence constituents for different communicative functions’. He adds ‘for al-
Jurjānī, the Iʕjāz is attributed to both Qur’ān-bound stylistic features and its order system but 
not to the Qur’ān’s individual lexical items or their significations. In other words, the notion 
of Iʕjāz for Al-Jurjānī is not attributed to the lexical item’s linguistic, semantic, or phonetic 
features but rather to the Qur’ān’s ad hoc order system’(ibid:18).  
3.4.2 Modern Views in Iʕjāz 
3.4.2.1 Al-Rafiʕī, Muṣṭafā Ṣādiq 
 A Sunni Egyptian scholar, who wrote many books like Tārīx Adab Al-ʕarab, Taḥt Rāyat al-
Qur’ān and Iʕjāz al-Qur’ān wa-l-Balāġah al-Nabawiyyah, Al-Rāfiʕī rejected the notion of 
ṣarfah and believed that people are incapable of imitating the Qur’ān. He maintained that 
Qur’ān was inimitable as a result of its word order al-naḏ̟m, which he classified at three 
levels: letter level, word level and sentence level. Abdul-Raof (2006:59) stated that ‘For 
Rāfiʕī the notion of Iʕjāz should be investigating at a textual level and is attributed to 
linguistic, phonetic, and stylistic features. Linguistic and stylistic aspects are represented by 
the Qur’ān-bound grammatical and stylistic patterns and the phonetic features occur at the 
word level within the ayah’. 
3.4.2.2 Drāz, Muhammad Abd-Allah 
Drāz was an Egyptian scholar who wrote many books about the Qur’ān and its inimitability, 
such as al-Axlāq fī al-Qur’ān and al-Naba’ al-ʕaḏ̟īm. In the latter work, Drāz rejected the 
notion of ṣarfah and categorized Qur’ānic inimitability in 3 ways; linguistic inimitability, 
scientific inimitability and legislative inimitability. He wrote about linguistic inimitability in 
depth because, for him, it was the key area of challenge taḥaddī for Arabs. 
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3.4.2.3 Quṭb, Saīyid 
A Sunni Egyptian scholar, and one of the most influential figures in the Islamic movement 
from the 1950s, Quṭb is the author of many books on Islamic civilization and Islamic thought 
the best known of these being Maʕālim fi al-Ṭarīq and fī ḏ̟ilāl al-Qur’ān. He wrote widely 
about the Qur’ān, its style and word order, but he was also well known for highlighting the 
artistic imagery of the Qur’ān. He focuses on the thematic coherence and unity of each surah. 
Quṭb believed that if the imagery changed then the meaning would also change, and that this 
represents one layer of Qur’ānic inimitability.   
3.5 Qur’ānic Language: Kinds of Iʕjāz 
The previous views are an indication of how some scholars suppose that Qur’ānic 
inimitability is located in the Qur’ān itself whilst others locate it in something external. While 
some scholars name a single feature and consider that it is this that makes the Qur’ān 
inimitable, others believe that it is the combination of various features – e.g. linguistic, 
stylistic and phonetic features – that provide significant constituents of Qur’ānic inimitability. 
For the remainder of scholars Iʕjāz is perceived but not described. 
The Qur’ān for Muslims is a legislative, jurisprudential, doctrinal, preaching and spiritual 
book, so it is perceived as a book of multi-layered miracles. Al-Qurṭubī (d.656/1258) 
indicates ten aspects of Iʕjāz and applies them to the Qur’ān; these aspects can be classified 
according to their themes into three main categories as follows: 
1. Linguistic inimitability, this he describes via the following aspects: 
a. Its language excels all other Arabic language. 
b. Its style excels that of all other Arabic styles.   
c. Its comprehensiveness cannot be matched. 
2. Non-linguistic inimitability 
a. Its legislation cannot be surpassed.  
b. Its narrations about the unknown can only result from revelation.  
c. Its lack of contradiction with the sound natural sciences.  
d. Its fulfilment of all that it promises, both good tidings and threats.  
e. The knowledge it comprises.  
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f. Its fulfilment of human needs.  
g. Its effect on the hearts of men (Denffer, 1983: 151). 
3. Phonetic inimitability 
The Qur’ānic cadences were the initial aspect which attracted the Quraīsh’s attention and 
compelled them to listen to its message; the Qur’ān is described by Pickthall (1969: vii) as ‘an 
inimitable symphony which moves men to tears and ecstasy’. The sound composition in the 
Qur’ān is due to many factors, some of which have continuously led to unavoidable loss when 
translated.  
This chapter’s concern is Qur’ānic language. Hence the following sections will solely offer a 
closer scrutiny of linguistic and phonetic features of the Qur’ān and its translations, but will 
not discuss non-linguistic features, since this is beyond the scope of my research.  
3.5.1 Linguistic Aspects 
Generally, any expression in Arabic which is not simple prose falls under one of the following 
categories; ‘rhymed prose’, sajʕ, or poetry šiʕr. Scholars have a range of opinions regarding 
which division Qur’ānic language belongs to. Most Muslim scholars believe that the Qur’ān 
cannot be described in terms of any of the known divisions of the Arabic language. According 
to Martin (2002) early Muslim scholars believed that the Qur’ān was rhymed prose sajʕ. He 
claims that ‘the weight of opinion among Muslim scholars in early and medieval Islam, 
however, was that much of the speech in the Qur’ān was like sajʕ (the rhymed prose speech 
pattern of the kahin), which was characterised by assonance at the end of the verses’ (2002: 
528). Scholars like Bell (1953:75) were of the same view and claimed that the Qur’ān is 
‘rhymed prose which was a stylistic device used by ancient Arabic soothsayers’ (ibid). 
Conversely, scholars like Al- Bāqillānī were of the opinion that Qur’ānic genre is a 
combination of prose and poetry. Arberry (1998: x) supported this view when he noted that 
‘the Koran is neither prose nor poetry, but a unique fusion of both’. Ṭaha Husaīn, who was a 
prominent Egyptian litterateur, concurred with this position. He summarised how the Qur’ān 
achieves this unique form during the course of a public lecture, where he stated:  ‘...but you 
know that the Qur’ān is not prose and that it is not verse either. It is rather Qur’ān, and it 
cannot be called by any other name but this. It is not verse, and that is clear; for it does not 
bind itself to the bonds of verse. And it is not prose, for it is bound by bonds peculiar to itself, 
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not found elsewhere; some of the binds are related to the endings of its verses and some to 
that musical sound which is all its own’. Husaīn argued that the Qur’ān is neither verse nor 
prose, and nothing like it has ever preceded or followed it. He described Qur’ānic language as 
the Qur’ān describes itself:  
   يَْبَخ  ميَكَح حنُدهل نَم حتَلِّصُف ُهثُ ُُهتَايآ حتَمَك ححُأ ٌباَتَك  
[A Scripture the revelations whereof are perfected and then expounded. (It cometh) from One Wise, 
Informed (Q11:1)]. 
Therefore, one can describe the Qur’ānic genre is characterised by Qur’ānic-specific 
linguistic, rhetorical and stylistic features. 
The language adopted in religious discourse tends to be highly loaded with untranslatable 
elements because it heavily reflects culture and language-bound schemata. Nida (1994:148) 
states that the translation of religious texts can be a good testing ground for the limits of 
translatability. However, we can deal with translation in a more practical way and consider 
the mere fact of the great linguistic and cultural distance between two languages (Arabic and 
English), which belong to separate language families (Arabic to the Semitic family and 
English to the Indo-European family). This will cause numerous problematic areas in the 
translation process.  
Any assessment of Qur’ānic language will depend on the position adopted by the researcher. 
Here, I am not in a position to prove if the Qur’ān is translatable or not, as this is an issue of 
separate debate both in the translation studies field and the Islamic studies field. My role is 
more focused on presenting the nature of Qur’ānic language in itself to consider some of the 
translation challenges. Views of Qur’ānic untranslatability centre around two key approaches. 
The first view is that the Qur’ān is translatable like every other text, even if it is eloquent, 
while the second is that the Qur’ān is not translatable due to the fact that it is a very eloquent 
text that has multiple layers of meaning and the literal meaning alone can be translated. Al-
Bāqillānī (1991:291) believes that it is not expected from non-Arabic speakers or non-
eloquent Arabic speakers to appreciate the superiority and excellence of the Arabic of the 
Qur’ān, and that their opinion should be based on the eloquent Arabs who were unable to 
imitate the Qur’ān, since it was revealed in their language and they were in a stronger 
position to produce its like, but were unable to do so. Turner's view (1997: x) on the notion of 
untranslatability is based on two distinct levels - the aesthetic-linguistic and the religio-
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philosophical. For him the heart of both arguments ‘is the question of fidelity, of faithfulness 
to the text - and by extension in the case of religious scripture, faithfulness to God himself’. 
3.5.1.1 Qur’ān-Specific Expressions  
The Qur’ān developed its own language usages; it uses Arabic language elements but with 
special significations that differ from their previous designations in Arabic (see section 2.2).  
This view is based on al-Bāqillānī’s comparison between hadith and the sayings of the 
Prophet’s companions and Arabic literary masterpieces. al-Bāqillānī concludes that Qur’ānic 
language excelled above all that came before it, and the failure of any one to create it's like 
until now is another means of illustrating the uniqueness of the Qur’ān. 
Many Qur’ānic classical Arabic expressions continue to be used with similar meanings in 
Modern Standard Arabic (MSA), such as the word لط which means ‘drizzle’, زكو which 
means ‘hit someone with one’s fist’,  ريهظ which means ‘helper of criminals’, and رباغ which 
means ‘remaining in purgatory’. The following examples demonstrate the use of these words 
in these specific meanings: 
  َهلِلّا َتاَضحرَم َءاَِ َتحبا ُُمَلَاَوحمَأ َنوُقَفُني َنيَذهلا ُلَثَمَو  َلَثَمَك حمَهَسُفَنأ حنِّم اًتيَبحث َتَو ٌلَباَو اَه َباَصَأ  ةَوح بَرَب  ةهنَج   حبَصُي حهلَ نََإف َ حيَفحعَض اَهَلُكُأ حتَتآَف  لَطَف ٌلَباَو اَه   
[And the likeness of those who spend their substance, seeking to please Allah and to strengthen their 
souls, is as a garden, high and fertile: heavy rain falls on it but makes it yield a double increase of 
harvest, and if it receives not Heavy rain, light moisture sufficeth it (Q2:265)]. 
  َهحيَلَع ٰىَلَق َف ٰىَسوُم هَزََكو َف َه َِّوُدَع حنَم يَذهلا ىَلَع َهَتَعيَش نَم يَذهلا َُهثاَِ  َت حسَاف        
[Now the man of his own religion appealed to him against his foe, and Moses struck him with his fist 
and made an end of him (Q28:15)]. 
 يََمر حجُمحلَِّل ًايَْهَ  َنوُكَأ حنَل َف هيَلَع َت حمَعح نَأ َابِ ِّبَر َلَاق  
[He said: ‘O my Lord! For that Thou hast bestowed Thy Grace on me, never shall I be a help to those 
who sin!’ (Q 28:17)]. 
 نَيرَبَا ِحلا َنَم حتَناَك ُهََتأَرحما هلََّإ ُهَل حهَأَو ُهاَن ح يَنجََأف  
[But we saved him and his family, except his wife: she was of those who legged behind (Q7:83)]. 
The Qur’ān uses some expressions in specific meanings which were widely used when the 
Qur’ān was revealed but differ from the meanings in current MSA. This will not be a problem 
in translation if the translator is vigilant and careful. An example is the word سبلي, which in 
MSA means ‘to put on clothes’, but was used in the Qur’ān in a totally different meaning i.e. 
‘to mix’, as in: 
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 نوُمَلحع َت حمُتنَأَو هَق حلْا اوُمُت حكَتَو َلَطاَبحلَاب هَق حلْا اوُسَبحل َت َلََّو  
[And cover not Truth with falsehood, nor conceal the Truth when ye know (what it is).Q2:42] 
Another example is the use of the verb  دَّق ف ت, which means ‘check’ in MSA while it means ‘to 
look and threaten’ in Qur’ānic Arabic, as in: 
  َر ح يهطلا َدهقَف َتَو  َيََبئاَِ حلا َنَم َناَك حمَأ َدُه حُد حلَا  َرَأ َلَّ َلِ اَم َلاَق َف   
[And he took a muster of the Birds; and he said: ‘Why is it I see not the Hoopoe? Or is he among the 
absentees?’ (Q27:20)]. 
The word ج  ج  ح (the plural of ةجح) is usually used to denote pilgrimages or evidence/proofs in 
MSA, whilst in the Qur’ān it meant ‘years’ as in the following example:  
   جَجَح َنَِاَثَ نَِرُجحَأت نَأ ٰىَلَع َ حي َتاَه هَتََنح با  َد ححَإ َكَحَكُنأ حنَأ ُدَيرُأ ِّنَِإ َلَاق   ۖ  َمَف اًر حشََع َت حَم حتَْأ حنََإف َُ َدنَع حن َكحيَلَع هقُشَأ حنَأ ُدَيرُأ اَمَو  نَإ نُِدَجَتَس
 َيََلْاهصلا َنَم ُ هلِلّا َءاَش  
[He said: ‘I intend to wed one of these my daughters to thee, on condition that thou serve me for eight 
years; but if thou complete ten years, it will be (grace) from thee. But I intend not to place thee under a 
difficulty: thou wilt find me, indeed, if Allah wills, one of the righteous’ (Q28:27)]. 
The word عناصم  means ‘factories’ in MSA while in the Qur’ān it refers to ‘houses’ as in: 
 نوُدُلحَتَ حمُكهلَعَل ََعناَصَم َنوُذَخهت َتَو   
[And do ye get for yourselves fine buildings in the hope of living therein (for ever)? (Q26:129)]. 
The word تسنأ bears the meaning in MSA ‘had the pleasure of sitting with somebody’ while 
in the Qur’ān it means ‘saw’ as in the following example:   
  اَه ح نِّم مُكَيتآ يِّلَعهل ًارَان ُت حسَنآ ِّنَِإ اوُثُكحما َهَل حهََلِ َلاَق َف ًدُه َراهنلا ىَلَع ُدَجَأ حوَأ  سَبََقب   
[Behold, he saw a fire: So he said to his family, ‘Tarry ye; I perceive a fire; perhaps I can bring you 
some burning brand therefrom, or find some guidance at the fire’ (Q20:10)]. 
The word د  ر  و is used to mean ‘be mentioned’ in MSA whereas it means ‘arrive at’ in Qur’ānic 
language as in the ayah below:  
 اَدوُذَت َ حي َتَأَرحما ُمََنِوُد نَم َدَجَوَو َنوُق حسَي َساهنلا َنِّم ًةهُمأ َهحيَلَع َدَجَو َنَي حدَم َءاَم َدَرَو اهمَلَو ُبحطَخ اَم َلَاق َن َلَّ اََتلَاق اَمُك  ُبَأَو ُءاَعَِّرلا َرَدحصُي ٰهتََّح يَق حسَن َانو
 ٌيَْبَك ٌخحيَش  
[And when he arrived at the watering (place) in Madyan, he found there a group of men watering 
(their flocks), and besides them he found two women who were keeping back (their flocks). He said: 
‘What is the matter with you?’ They said: ‘We cannot water (our flocks) until the shepherds take back 
(their flocks): And our father is a very old man.’ (Q28:23)]. 
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3.5.1.2 Metaphor 
Metaphor derives from the Ancient Greek metaphora which means ‘I transfer’.  Metaphor can 
be defined as a figure of speech in which a word or a phrase is used in a non-basic sense 
which suggests a likeness with another more basic sense of the same word or phrase (Dickins 
2005: 2). Metaphor was described by Newmark (1988: 104) as a ‘figurative expression which 
transfers sense of a physical word; the personification of an abstraction; the application of a 
word or collocation to what it does not literally denote, i.e. to describe one thing in terms of 
another’.  
This literary device involves a comparison between two (or more) concepts without any word 
indicating comparison (‘particle of comparison’) such as ‘like’ or ‘as’. It is an example of 
figurative language as opposed to ‘literal’ or ‘true’ expression (Heath, 2003: 384).  Al-Suyūṭī 
affirms that ‘the purpose of metaphor is to reveal an aspect that is hidden, to emphasize 
something that is not sufficiently clear, to exaggerate, or to achieve the joining or overlap (of 
concepts)’ (ibid: 385).  
Metaphor has special importance in translation studies. Newmark (1988:104) describes the 
translation of metaphor as the most significant particular problem within translation, while 
Dagut (1976 and 1987) and Mason (1982) consider that translation of metaphor is one of the 
most fascinating challenges for translators of journalistic and literary texts, since it requires 
the translator to draw on a great range of imaginative, cultural and linguistic resources (cited 
in Hanne, 2008: 208).  
Metaphors evoke imagery which makes them very useful in conveying meaning (Archer and 
Cohen, 1998). As Abdul-Raof  puts it: ‘through metaphor, the communicator can turn the 
cognitive or abstract into a concrete that can be felt, seen, or smelt’ (2006: 218),  but this 
increases the difficulty of translating the text since metaphor is a culture-bound rhetorical 
phenomenon and translation cannot convey an identical metaphorical sense (ibid 2003: 392). 
This difficulty increases when metaphorical language has a religious aspect. 
Dickins (2005: 13) divides metaphor purposes into two types: denotative-oriented and 
connotative-oriented. The denotative-oriented purpose aims to ‘describe a mental process or 
state, a concept, a person, an object, a quality or action more comprehensively and concisely 
than is possible in literal or physical language’ (Newmark 1988:104; cited in ibid). The 
second purpose is to express an open-ended or potential range of denotations. 
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Heath (2003: 385) distinguishes two kinds of metaphor in the Qur’ān. The first kind are 
expressions which might be considered metaphorical depending upon the theological and 
dogmatic influence of the commentator. There is a controversy between Muʕtazilīs and 
Ašʕarīes regarding metaphor in the Qur’ān. This is clearly illustrated when discussing 
Qur’ānic expressions which imply Allah’s epithets, names and attributes (Abdul-Raof 2006:  
218). Muʕtazilīs desist from assigning human characteristics to Allah, believing that these 
ayahs have allegorical significations, while Ašʕarīs consider them not to have allegorical 
significations; their meanings should be understood literally without questioning why. The 
second kind of metaphor in the Qur’ān is stylistic metaphor, which will be described in later 
examples. 
Metaphor has been the subject of discussion and classification in both Arabic and English.  It 
has been classified in numerous types that differ between translation study scholars 
themselves. Newmark, for example, classifies metaphor types into: 1. dead metaphors, 2. 
cliché metaphors, 3. stock metaphors, 4. recent metaphors, 5. adapted metaphors, and 6. 
original metaphors. Dickins classifies them into: 1. lexicalized metaphors, which include: 1a. 
dead metaphors, 1b. stock metaphors, and 1c. recent metaphors; and 2. non-lexicalized 
metaphors, which include: 2a. conventionalized metaphor, and 2b. original metaphors 
(Dickins, 2005: 35).  A discussion of all metaphor types is beyond the scope of this research, 
as my prime concern is to throw light on how metaphor is translated. Accordingly, I will 
select two types to illustrate the feature and apply each to some Qur’ānic verses. One is a 
simple (direct) metaphor and the other is complex metaphor.  
1. Simple metaphor 
  ُّلَِو ُ هلِلّاروُّنلا َلَإ َتاَمُلُّظلا َنِّم مُهَُجرح ُْ  اوُنَمآ َنيَذهلا   
[Allah is the Protector of those who have faith: from the depths of darkness He will lead them forth 
into light (Q2:257)]. 
 اًضَرَم ُ هلِلّا ُمُهَداَز َف ٌضَرهم مََِّوُل ُق ي   
[In their hearts is a disease (Q2:10)]. 
As we can see the metaphor in these examples is direct, involving one comparison between 
two elements. The first is when He describes faith as light and second when He described kufr 
(i.e. the state of non-belief) as a disease. 
 
2. Complex metaphor  
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  َل ُبحنُس ِّلُك ي  َلَباَنَس َعحبَس حتَتَبح نَأ  ةهبَح َلَثَمَك َهلِلّا َليَبَس ي  حُمَلَاَوحمَأ َنوُقَفحن ُي َنيَذهلا ُلَثَم  ةهبَح ُةَئاَم  ة   
[The parable of those who spend their substance in the way of Allah is that of a grain of corn: it 
groweth seven ears, and each ear Hath a hundred grains. (Q2:261)]. 
This example involves a complex image – i.e. an image which extends over an entire phrase. 
It describes the reward for people who spend money on good causes as being like a seed 
which grows into seven grains then each of the seven grows into a hundred grains, and 
similarly their reward too will be multiplied. 
From the previous examples one can observe how the beauty of the metaphor in Arabic is 
interrupted when translated and in need of lengthy explanation. Metaphor in the Qur’ān is a 
significant challenge that not all translators have succeeded in tackling it. 
3.5.1.3  Simile 
The term is adopted from the Latin simile meaning ‘a like thing’. It can be defined as a figure 
of speech involving the comparison of one thing with another of a different kind, used to 
make a description more emphatic or vivid (cf. Oxford English Dictionary).  Pierini (2007: 
23) defines it as ‘the statement of a similarity relation between two entities, essentially 
different but thought to be alike in one or more respects, or a non-similarity relation’. 
Simile and metaphor are both forms of comparison but there is a  distinctive difference since 
similes explicitly compare two ideas, allowing them to remain distinct by employing the 
words ‘like’, ‘as’, or  ‘than’,  whereas metaphors compare two things directly (i.e. without any 
‘particle of comparison’). Green (1971) described the differences between them as follows: ‘a 
metaphor is an implicit comparison whereas a simile or an analogy is an explicit comparison’ 
(cited in Oshlag, 1993: 584). Furthermore, Ortony (1979) makes a related distinction: ‘A 
metaphor is an indirect comparison, whereas a simile is a direct comparison, albeit also non -
literal’ (cited in Glucksberg & Keysar 1990: 4). 
Abdul-Raof  (2006: 198) highlights reasons for using simile, which he considers ‘an aesthetic 
and skilful mode of discourse whose major pragmatic aims are to clarify an opinion or a 
feeling, to bring two significations close to each other, and to compare a given entity with 
another in praise, dispraise, ornamentation, or repugnance. Therefore as a linguistic and 
aesthetic skill, simile varies from one text producer to another in quality, effectiveness, and 
most importantly in the impact upon the text receiver’. This is represented in the following 
examples: 
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 َنوُملعي اوناك ول َتوبكنعلا ُتيبل َتوُي ُبلا َنهوأ هنإو  ًاتيب تذ ِّتَا َتوبكنعلا َلَثَمَك َءايلوأ َالله َنود نَم اوذ هتَا َنيذلا ُلَثَم 
[The parable of those who take protectors other than Allah is that of the spider, who builds (to itself) a 
house; but truly the flimsiest of houses is the spider’s house;-if they but knew (Q29:41)]. 
    َدَانَو َلاََب حلْاَك  جحوَم ي  حمََِّ يَرحَتَ َيَهَو هم نُكَت َلََّو اَنَعهم بَكحرا هَنِ ُب َاي  لَزحعَم ي  َناََكو ُهَنح با ٌحُون َنَيرَفاَكحلا َع  
[So the Ark floated with them on the waves (towering) like mountains, and Noah called out to his son, 
who had separated himself (from the rest): ‘O my son! embark with us, and be not with the 
unbelievers!’ (Q11:42)]. 
  َو اًئحيَش ُه حدََيَ َحلَ ُهءاَج اَِ َإ هتََّح ءاَم ُنآ حمهظلا ُهُبَسحَيَ  ةَعيَقَب  باَرَسَك حُمُلَاَمحعَأ اوُرَفَك َنيَذهلاَو َهلِلّا َدَجَو َباَس َحلْا ُعَيرَس ُ هلِلّاَو َُهباَسَح ُهاهفَو َف ُهَدنَع   
[But the Unbelievers,- their deeds are like a mirage in sandy deserts, which the man parched with 
thirst mistakes for water; until when he comes up to it, he finds it to be nothing: But he finds Allah 
(ever) with him, and Allah will pay him his account: and Allah is swift in taking account (Q24:39)]. 
3.5.1.4  Euphemism  
The word euphemism comes from the Greek word euphemos meaning ‘fortunate speech’. 
Euphemism is 'That figure of speech which consists in the substitution of a word or 
expression of comparatively favourable implication or less unpleasant associations, instead of 
the harsher or more offensive one that would more precisely designate what is intended' 
(Oxford English Dictionary). This substitution avoids words or idiomatic expressions that are 
considered offensive in terms of a person’s religion or social taboos. Abdul-Raof (2006: 251) 
states that euphemism as an implicit reference to something unpleasant is used to avoid 
embarrassment and to express respect to the addressee’.  
According to Stockwell (2002: 30) euphemism can be seen not so much as a lexical 
replacement by a dissimilar word, but as a replacement by a closely associated word (a 
metonymy rather than a metaphor); ‘restroom’ (meaning in American English ‘a lavatory in a 
public building or workplace’: Oxford English Dictionary), is not a metaphor; rather it 
conveys slightly different, more pleasant associations than other possibilities. 
Translating euphemism is problematic, since the non-euphemistic intended meaning will 
probably be lost if the euphemism translated literally. Abdul-Raof is of the view that ‘Like the 
translation of Qur’ānic metaphor, the functional equivalence of euphemistic expressions 
should be preserved’ (2001:170). Qur’ānic discourse contains numerous examples of 
euphemistic expressions whose intended meanings will be lost when these expressions are 
translated into other languages (Ali 110: 1999): 
   يَبُم ُر ح يَغ َماَص َحلا ي  َوُهَو َةَيحَل حلْا ي  ُأهشََن ُي نَمَوَأ    
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[Is then one brought up among trinkets, and unable to give a clear account in a dispute (to be 
associated with Allah (Q43:18)]. 
In this ayah, women were described as being raised with the desire and love of jewels and 
adornments, and not drawn towards fighting and aggression. The use of the euphemistic 
expression   ة يْل  حْلا ي ف  أ َّش ن ي ن  م  ‘one brought up among trinkets’ is substituted for the direct 
identification of women. 
 َنِّم مُكنِّم ٌدَحَأ َءاَج حوَأ  رَفَس ٰىَلَع حوَأ ٰىَضحرهم مُتنُك نَإَو َي َت َف ًءاَم اوُدََتَ حمَل َف َءاَسَِّنلا ُمُت حسَمَلَّ حوَأ َطَئَاِحلايَدحَيأَو حمُكَهوُجُوَب اوُحَسحمَاف اًبََِّيط اًديَعَص اوُمهم مُك
 ُهحنِّم  
[But if ye are ill, or on a journey, or one of you cometh from offices of nature, or ye have been in 
contact with women, and ye find no water, then take for yourselves clean sand or earth, and rub 
therewith your faces and hands (Q5:6)]. 
In this ayah, the expression ‘been in contact with women’ is a delicate euphemism for sexual 
intercourse. 
3.5.1.5 Pun 
Pun is also called paronomasia via Latin from Greek. It is defined in the Oxford English 
Dictionary as ‘The use of a word in such a way as to suggest two or more meanings or 
different associations, or of two or more words of the same or nearly the same sound with 
different meanings, so as to produce a humorous effect; a play on words’. Nida (1993:87) 
says that 'Playing on the meaning and formal resemblance of words (punning) is a universal 
phenomenon, and in some languages this rhetorical device is extensively encouraged and 
practiced' (Dastjerdi, 2010: 137). 
Punning is one form of word play, which involves simultaneous appeal to two or more 
meanings of the same word, one of the meanings being directly understood, while the second 
is intended to be concealed. An example of a pun in the Qur’ān is the following: 
 ُداَكَي اَنَس  َهَقحر َب  ُبَه حذَي  َراَصحَب حلَِاب  ُبِّلَق ُي  ُهلِلّا  َلحيهللا  َراَهه نلاَو  هنَإ  ي   َكَلَِ  ًةَر ح بَعَل  لِحوُ َِّلِ  حَب حلِا َراَص   
[The vivid flash of His lightning well-nigh blinds the sight. It is Allah Who alternates the Night and 
the Day: verily in these things is an instructive example for those who have vision! (Q24: 43-44)]. 
In this ayah the word  راصبلِا has two meanings. The first one is ‘sight’, i.e. the act of seeing, 
while the second refers to people who have the ‘vision’ to understand God’s power. Another 
example occurs in:  
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 َم حو َيَو  ُموُق َت  ُةَعاهسلا  ُمَسحق ُي  َنوَُمر حجُمحلا اَم اوُثََبل  َر ح يَغ   ةَعاَس   َكَلَذَك  اُوناَك  َنوُكَف حؤ ُي  
[Upon the day when the Hour is come, the sinners shall swear they have not tarried above an hour. 
(Q30:55)] 
The awareness of the translator of this feature has reduced the translatability problems and 
made the translation accurate in meaning. 
3.5.1.6 Ambiguity 
Ambiguity, of a word or expression, can be defined as the quality of being open to more than 
one interpretation (cf. Oxford English Dictionary). Semantic ambiguity is a term used to refer 
to linguistic elements that are capable of denoting more than one possible meaning. 
Ambiguous ayahs, mutašābihāt, are of many types, which have been well discussed and 
researched (Al-Kahramānī (d. 500) book al-Burhān fi Mutašābih al Qur’ān (1996) and Abdul-
Raof 2008 for example). Here I will only discuss that part which has a possible direct relation 
with translation. For example, the differences between certain parts of ayahs may disappear in 
the TT, as in the translation of اندعاو ِإو in the following, which is very similar to the translation 
of اندعاوو 
 َإَو ِح َان حدَعاَو ىَسوُم  َيََعبحرَأ  ًةَل ح َيل  ُهثُ  ُُت حذَهتَا  َل حجَعحلا نَم  َهَدحع َب  حمُتَنأَو  َنوُمَلَا   
[We appointed forty nights for Moses. And recall what time We treated with Mūsāforty nights, 
(Q2:51)] 
َان حدَعاَوَو ىَسوُم  َيََثلََث  ًةَل ح َيل اَهاَن حَم حتَْأَو   ر حشَََعب  
[And when We did appoint for Moses thirty nights of solitude We summoned Moses for thirty nights 
(Q.7:142)]. 
A similar case involves the difference between مكاياطخ  and مكتائيطخ as in: 
 ُدَيزَنَسَو حمُكَايَاطَخ حمُكَل حرَفِح ه ن َيَنَس ححُمحلا  
[We will then forgive your sins. And We shall forgive you your faults (Q2:58)] 
 َيَنَس ححُمحلا ُدَيزَنَس حمُكَتاَئيَطَخ حمُكَل حرَفِح ه ن  
[We will then forgive your transgressions. We shall forgive you your faults (Q7:161)] 
While these differences in translation do not involve inaccurate translation they definitely 
involve a loss of some of the richness of the ST. 
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3.5.1.7 Polysemy 
Polysemy occurs where one word or a phrase has more than one meaning (sense). It is the 
translators job to know the correct meaning in order to produce an accurate translation, since 
the source reader can find out the meaning themselves but the translator must do this job since 
translation will not necessarily indicate the polysmy accuring in the ST. This can be 
demonstrated by the following examples which all have the word ةنتف. This is translated once 
as ‘temptation’, and as ‘oppression’ in the second case: 
َا هنََّإ  حمُكُلاَوحمَأ  حمُُكدَلَّحوَأَو  ٌةَن ح تَف  ُهلِلّاَو  ُهَدنَع  ٌر حجَأ  ٌميَظَع   
[Your wealth and your children are only a temptation (Q64:15)] 
مُهوَُجر حخَأَو  حنِّم  ُثحيَح  حمُكوُجَر حخَأ  ُةَن ح تَفحلاَو  ُّدَشَأ  َنَم  َلحتَقحلا 
[Oppression is worse than murder (Q2:191)] 
The following ayahs illustrate the use of the word  د  عا  و قْلا in contexts where it might be 
misinterpreted as categorically ambiguous: 
 ُدَعاَوَقحلاَو  َنَم ءاَسَِّنلا  َت هلَلا  َلَّ  َنوُجحر َي اًحاَكَن  َسحيَل َف  هنَهحيَلَع  ٌحاَنُج نَأ  َنحعَلَي  هنُه َباََيث  َر ح يَغ  َبَتُم  تاََجِّر   ةَنَيزَب نَأَو  َنحفَفحع َت حسَي  ٌر ح يَخ  هُن هلَ  ُهلِلّاَو  ٌعي ََسْ  ٌميَلَع   
[Such elderly women as are past the prospect of marriage,- there is no blame on them if they lay aside 
their (outer) garments, provided they make not a wanton display of their beauty: but it is best for them 
to be modest: and Allah is One Who sees and knows all things (Q24: 60)]. 
 ِح َإَو  ُعَفحر َي  ُميَهاَرح بَإ  َدَعاَوَقحلا  َنَم  َتحي َبحلا  ُليَعَا حسَْإَو اَنه َبر  حلهبَق َت اهنَم  َكهنَإ  َتنَأ  ُعيَمهسلا  ُميَلَعحلا  
 [And remember Abraham and Isma'il raised the foundations of the House (With this prayer): ‘Our 
Lord! Accept (this service) from us: For Thou art the All-Hearing, the All-knowing’ (Q2:127)]. 
3.5.1.8 Verbal idioms 
A verbal idiom – also known simply as an ‘idiom’ – can be defined as ‘a group of words 
established by usage as having a meaning not deducible from the meanings of the individual 
words’ (Oxford English Dictionary). Mir (1989) considers verbal idioms a significant 
component of Qur’ānic vocabulary for they occur frequently like ‘clusters’ within the span of 
a short passage (ibid: 2), and they are resistant to change in form and meaning (ibid: 12). This 
provides an important reason for studying Qur’ānic verbal idioms, since if the illustration they 
provide is misunderstood, this will lead to inaccurate translation which will interfere with the 
meaning of the verse. 
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A literal translation of what Mir terms ‘picturesque’ Qur’ānic verbal idioms may fail to render 
the intended meaning. The following example will shed light on this feature, while chapter 
five will give a detailed comparison of different approaches adopted by various translators.  
The following examples demonstrate the idea: 
  َفُني َناََتطوُسحبَم ُهاَدَي حلَب حاوُلَاق َابِ حاوُنَُعلَو حمَهيَدحيَأ حتهلُغ ٌةَلوُلِح َم َِّلِلّا ُدَي ُدوُه َيحلا َتَلَاقَو َك ُق َِّم ًايَْثَك هنَدَيزََيلَو ءاَشََي َفحي هر نَم َكحَيلَإ َلَزُنأ اهم مُه ح ن ًاناَيِح ُط َكِّب
 حرَححَلِّل ًارَان حاوُدَقحوَأ اَمهلُك َةَماَيَقحلا َم حو َي َلَإ ءاَلِح  َبحلاَو َةَواَدَعحلا ُمُه َن ح ي َب اَن ح يَقحَلأَو اًر حفَُكو ُِّلِلّا اَهَأَفحطَأ َب ُّبَُيَ َلَّ ُ ِّلِلّاَو اًداَسَف َضحرَلِا ي  َن حوَع حسَيَو  حفُمحلا َنيَدَس   
[The Jews say: ‘(Allah)'s hand is tied up’. Be their hands tied up and be they accursed for the 
(blasphemy) they utter. Nay, both His hands are widely outstretched: He giveth and spendeth (of His 
bounty) as He pleaseth. But the revelation that cometh to thee from Allah increaseth in most of them 
their obstinate rebellion and blasphemy. Amongst them we have placed enmity and hatred till the Day 
of Judgment. Every time they kindle the fire of war, Allah doth extinguish it; but they (ever) strive to 
do mischief on earth. And Allah loveth not those who do mischief (Q5:64)]. 
  َمَو َنوُّرَسُي اَم ُمَلحع َي حمُه َباََيث َنوُشَِح  َت حسَي َيَح لََّأ ُهحنَم حاوُف حخَت حسََيل حمَُهروُدُص َنوُنح ث َي حمُهه نَإ لََّأ ُي ا َروُدُّصلا َتاَذَب ٌميَلَع ُههنَإ َنوُنَلحع   
[Behold! they fold up their hearts, that they may lie hid from Him! Ah even when they cover 
themselves with their garments, He knoweth what they conceal, and what they reveal: for He knoweth 
well the (inmost secrets) of the hearts (Q11:5)]. 
 اًدَدَع َيَنَس َف حهَكحلا ي  حمََنِاَِ آ ىَلَع اَنح بَرَلَف  
[Then We draw (a veil) over their ears, for a number of years, in the Cave, (so that they heard not). 
(Q18: 11)]. 
3.5.1.9  Shift  
Iltifāt تافتلا literally means ‘turning’.  In the Qur’ānic context Abdel Haleem (1992: 407) 
defines it as ‘A sudden shift in the pronoun of the speaker or the person spoken about’. Az-
Zarkašī describes it as ‘the change of speech from one mode to another, for the sake of 
freshness and variety for the listener, to renew his interest, and to keep his mind from 
boredom and frustration, through having the one mode continuously in his ear’ (Abdel 
Haleem, 1999: 186-187). Abdul-Raof  (2003: 337) believes that the Qur’ān ‘employs 
pronoun shift as a rhetorical mechanism to elevate style, to make it unique and entirely 
distinct from the best of what had been said during the time of its revelation both as a 
linguistic challenge and as part of its inimitable nature’. Shift was seen as weakness in the 
Qur’ān by Nöldeke (1910), who expresses confusion about it. He remarks that the 
grammatical persons change from time to time in the Qur’ān in an unusual and not beautiful 
way’ (Abdel Haleem, 1999: 184). 
Abdel Haleem (1999) dedicated a detailed article to shift in the Qur’ān, which can be referred 
to for more information. My concern here is on the translation of shift. The translation of shift 
is not problematic in terms of finding the nearest equivalent; the challenge is in the pragmatic 
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loss in the TT compared to the ST. This is an important factor for evaluators of translations 
who consider the effect and response of the translated text on its reader. 
  َأ َلحب َق نِّم ًةََينلََعَو اًّرَس حمُهاَن ح َقزَر اهمِ حاوُقَفُنيَو ََةلَهصلا حاوُميَُقي حاوُنَمآ َنيَذهلا َيَداَبَعَِّل لُق ََتحَأي ن  ٌلَلََخ َلََّو َهيَف ٌعحي َب هلَّ ٌم حو َي   
[Speak to my servants who have believed, that they may establish regular prayers, and spend (in 
charity) out of the sustenance we have given them, secretly and openly, before the coming of a Day in 
which there will be neither mutual bargaining nor befriending (Q: 14:31)]. 
  هنلاَو َةهَن حلْا َنَم َمهنَهَج هنََلَحمََلِ ِّنَِم ُل حوَقحلا هقَح حنَكَلَو اَهاَدُه  سحف َن هلُك اَن ح ي َتَلْ اَن ح ئَش حوَلَو َعَحمَأ َسا َي   
[If We had so willed, We could certainly have brought every soul its true guidance: but the Word 
from Me will come true, "I will fill Hell with Jinns and men all together (Q: 32:13)]. 
3.5.1.10 Lexical Compression 
Lexical compression (also called morphological compression) is one of the challenges when 
translating the Qur’ān, since this involves language- and culture-specific words add 
descriptiveness to the meaning. Abdul-Raof (2001: 81) describes these Qur’ānic lexical items 
as ‘generally characterised by semantic compression where lengthy details of semantic 
features are compressed and encapsulated in a single word’. In translation this may require the 
adding of a definition or explanation in order for the reader to receive the message correctly, 
and this may impede the flow of the text. 
The following example illustrates how the word ًة ق ل  ع is translated with the explanation that it is 
‘a piece of thick coagulated blood’: 
  َلَخ ُهثُ ًمَحلْ َمَاظَعحلا َان حوَسَكَف اًمَاظَع َةَِ حلُمحلا اَن حقَلَخَف ًةَِ حلُم َةَقَلَعحلا اَنحقَلَخَف ًةَقَلَع َةَفحطُّنلا اَن حق َرَخآ اًقحلَخ ُهَانحأَشَنَأ ُهثُ ا  َا حلا ُنَس ححَأ ُ هلِلّا َُ َراَبَت َف َيَقَل   
[Then We made the Nutfah into a clot (a piece of thick coagulated blood), then We made the clot into 
a little lump of flesh, then We made out of that little lump of flesh bones, then We clothed the bones 
with flesh, and then We brought it forth as another creation. So Blessed is Allah, the Best of creators 
(Q23:14)]. 
The word ًةَِ حلُم involves a language-specific concept providing a description of how this lump 
of flesh looks like chewed food with all the mastication-marks and drops on its surface which 
are normally left made by teeth marks during chewing.  
The word رمخ is translated as ‘veil’8, though ‘veil’ may have different connotations being 
applicable to a wedding veil rather than signalling modesty, and all-encompassing garments. 
  َرَهَ  اَم هلََّإ هنُه َتَنَيز َنيَدحب ُي َلََّو هنُهَجوُر ُف َنحظَفحَيََو هنََهراَصحبَأ حنَم َنحلُلِح  َي َتاَنَم حؤُمحلَِّل لُقَو حنَم اَه   ۖ  هنََِّوُيُج ٰىَلَع هنََهرُُمبِ َنحَبرحلَيحلَو    
                                                          
8  A piece of fine material worn by women to protect or conceal the face. 
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[And tell the believing women to lower their gaze (from looking at forbidden things), and protect their 
private parts (from illegal sexual acts) and not to show off their adornment except only that which is 
apparent (like both eyes for necessity to see the way, or outer palms of hands or one eye or dress like 
veil, gloves, head-cover, apron, etc.), and to draw their veils all over Juyubihinna (i.e. their bodies, 
faces, necks and bosoms). (Q24:31)] 
3.5.1.11 Ellipsis 
Ellipsis derives from the Greek élleipsis, ‘omission’ and refers to ‘The omission of one or 
more words in a sentence, which would be needed to complete the grammatical construction 
or fully to express the sense’ (Oxford English Dictionary). Abdul-Raof (2001: 69) defines 
ellipsis as a grammatical relation in which the omission of a part of a linguistic structure 
occurs. However, the ellipted part can be recovered from the context. Ellipsis occurs in 
numerous contexts; it helps to minimize redundancy and produces a succinct and stylistically 
more effective structure (ibid).  
Ellipsis occurs under two main categories:  verb / verb phrase ellipsis and noun / noun phrase 
ellipsis. Examples of ellipses are: 
  َمحلاَو ُةَقَنَخحنُمحلاَو َهَب َهلِلّا َحيَِْ َل هلَهُأ اَمَو َرَيزَن حلا ُمَحلَْو ُم هدلاَو ُةَتحيَمحلا ُمُكحيَلَع حتَمَِّرُح حلاَو ُةَِ وُق حواَمَو ُةَحيَطهنلاَو َُةيِّدَر َتُم  ُتحي هَِك  اَم هلََّإ ُعُبهسلا َلَكَأ َحَبُِ  اَمَو حم
 َبُصُّنلا ىَلَع  
[Forbidden to you (for food) are: dead meat, blood, the flesh of swine, and that on which hath been 
invoked the name of other than Allah. that which hath been killed by strangling, or by a violent blow, 
or by a headlong fall, or by being gored to death; that which hath been (partly) eaten by a wild animal; 
unless ye are able to slaughter it (in due form); that which is sacrificed on stone (altars) (Q5:3)] 
The verb ellipted part here is مرح ‘has been forbidden’, which applies to all forbidden food 
mentioned in the verse. 
  َرَج َحلْا َُ اَصَعِّب بَرحضا اَنحلُق َف َهَم حوَقَل ٰىَسوُم ٰىَق حسَت حسا َِ َإَو   ۖ  ًن ح يَع َةَر حشََع اَتَنح ثا ُهحنَم حتَرَجَفنَافا   
[And remember Moses prayed for water for his people; We said: "Strike the rock with thy staff." Then 
gushed forth therefrom twelve springs (Q2:60)]. 
The ellipted noun phrase is املف  ترجفنا اهبرض ,‘So he struck the rock then it gushed’. 
3.5.1.12 Hysteron Proteron 
Hysteron proteron is a rhetorical device where what standardly would come last is placed 
first. The word originates from the Greek husteron proteron which means the latter put in 
place of the former (Oxford English Dictionary). 
Hysteron proteron achieves several stylistic and semantic effects in the text, such as emphasis, 
notional sequentiality and dramatic effect, but this effect varies depending on the text type. In 
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a religious text, for example, this device will mainly be used for moral, thematic, and 
ideological purposes, whereas it will be used for metrical harmony – an artistic and aesthetic 
feature – when it occurs in a poetic text (Ali, 2007: 402, 405). 
The significance of hysteron proteron differs between the ST and TT in translation from 
Arabic to English. Abdul-Raof (2001) divides the translation features associated with 
hysteron proteron into two categories: The first is where the fronted (preposed) and backed 
(postposed) elements can be re-ordered and returned to their standard places while reatining 
the accepted meaning, while in the second category an acceptable meaning is not retained 
(ibid: 76). 
The following is an example of the first category:  
 ًلَّوُؤ حسَم ُهحنَع َناَك َكَئ لوُأ ُّلُك َداَؤُفحلاَو َرَصَبحلاَو َع حمهسلا هنَإ ٌمحلَع َهَب َكَل َسحَيل اَم ُفحق َت َلََّو 
[And pursue not that of which thou hast no knowledge; for every act of hearing, or of seeing or of 
(feeling in) the heart will be enquired into (on the Day of Reckoning).Q17:36] 
The following is an example of the second category: 
 َمَلُعحلا َهَداَبَع حنَم َهلِلّا ىَشَح َْ َا هنََّإ َكَلَذَك ُُهناَوحَلأ ٌفَلَتحُمُ َماَعح َن حلِاَو ِّباَوهدلاَو َساهنلا َنَمَو َهلِلّا هنَإ ءا ٌروُفَغ ٌزَيزَع  
[And so amongst men and crawling creatures and cattle, are they of various colours. Those truly fear 
Allah, among His Servants, who have knowledge: for Allah is Exalted in Might, Oft-Forgiving (Q 
35:28)]. 
3.5.1.13 Repetition 
Repetition can be defined as a frequently used literary device in which something that has 
already been said or written is repeated. For Abdul-Raof (2001) repetition of lexical items is 
utilised as a ‘cohesive device and can accomplish a communicative and rhetorical effect’ 
(ibid: 81). Repetition is also a form of eloquence in Arabic which affords emphasis and adds 
strengthening to the repeated word or phrase; this may or may not be able to produce the same 
effect in the translated text.  
Repetition in the Qur’ān can be divided into two types: 
1. Semantic repetition of Qur’ānic parables or Judgment Day scenes including the 
description of heaven and hellfire, which is repeated on several occasions in the Qur’ān 
utilising a different narrative style in order to emphasize its moral and meaning. 
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2. Lexical repetition of a verb or noun or clause which can be attached to the verse such as:  
repetition of the verb  َ ُرُكحَيََو َنوُرُكحَيَ : 
  َرح ُْ  حوَأ َُ وُل ُت حق َي حوَأ َُ وُتَبحثَُيل حاوُرَفَك َنيَذهلا َكَب ُرُكحَيَ ِح َإَو َخ ُ ِّلِلّاَو ُِّلِلّا ُرُكحَيََو َنوُرُكحَيََو َُ وُج َنَيرَكاَمحلا ُر ح ي  
[Remember how the Unbelievers plotted against thee, to keep thee in bonds, or slay thee, or get thee 
out (of thy home). They plot and plan, and Allah too plans; but the best of planners is Allah (8:30)] 
The following involves the repetition of the noun  ًا َِّكد ː 
ا َِّكد ًاَِّكد ُضحرَ حلِا َتهُكد اَِ َإ هلََك 
[Nay! When the earth is pounded to powder (Q89:21)]. 
The following involves repetition of an independent clause as رحسُي َر حسُعحلا َعَم هنَإ and a dependent 
clause as  َنَاب َِّذَكُت اَمُكَِّبر ءَلَّآ ِّيَأََبفː 
 ًارحُسي َر حسُعحلا َعَم هنَإ .ًار حسُي َر حسُعحلا َعَم هنََإف 
[So, verily, with every difficulty, there is relief: Verily, with every difficulty there is relief (Q94:5, 
6)]. 
 َنَاب َِّذَكُت اَمُكَِّبر ءَلَّآ ِّيَأََبف 
[Then which of the favours of your Lord will ye deny? (Q55:13)]. 
This type of repetition adds lexical cohesion and beauty to the Qur’ānic verse but it is not 
always reflected in translation especially in relation to dependent repetition since English does 
not usually have the same patterns of repetition as Arabic. 
3.5.2 Phonetics 
Sound plays a major role in the effect of Qur’ān reading. Some translators like Arberry (1998: 
x) made an effort to devise rhythmic patterns and what he termed ‘sequence-grouping in 
correspondence with what the Arabic presents’ in order to maintain the impact of the 
euphonious quality of the Qur’ān. In his introduction to the Qur’ān, (1970:70) asserts that the 
structure of the Arabic language in which words fall into definite types of forms is suitable to 
produce assonances. He declares that ‘in addition to the rhymes which occur at the end of the 
verses, we can occasionally detect rhymes, different from the end-rhymes, occurring in the 
middle of verses. These give the impression of a varied arrangement of rhymes’ (ibid: 72). 
The Qur’ānic cadences were the initial aspect which attracted the Quraīsh’s attention and 
compelled them to listen to its message; the Qur’ān is described by Pickthall (1969: vii) as ‘an 
inimitable symphony which moves men to tears and ecstasy’. The sound composition in the 
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Qur’ān is due to many factors, some of which have continuously led to unavoidable loss when 
translated.  
Phonetic loss can be considered part of the translation loss that may occur in any translated 
text. Given the important status that the Qur’ān has in Islam, and given the importance of 
sound in the Qur’ānic text, one can understand how crucial and fundamental phonetic loss is 
in translation. The subsequent section will consider a number of phonetic features which are 
translationally problematic. The translation loss that occurrs can be tracked in two ways; 1. 
Sound cohesion loss as found in as euphony, cacophony and onomatopoeia; and 2. semantic 
harmony loss as found in alliteration, consonance and assonance – involving the occurrence 
of a repetition of the same letter or sound either at the beginning, throughout, or at the end of 
interrelated phrases.  
3.5.2.1 Euphony and Cacophony 
Euphony means ‘The tendency to greater ease of pronunciation, as shown in those 
combinatory phonetic changes formerly ascribed to an endeavour after a pleasing acoustic 
effect’ (Oxford English Dictionary), while cacophony denotes a harsh discordant mixture of 
sounds (ibid). Both features are the two key constituents of Phonaesthetics,9 aspects that 
trigger sound cohesion loss in translation. The harmonious or discordant soundings which the 
original Qur’ānic words possess might be difficult to render, so it may not appear in the 
English equivalent used in translation of a verse.  
It should be noted that this loss does not mean that the translation is incorrect in terms of its 
meaning, but both the beautiful sound cohesion in the first case and the unsympathetic sound 
in the second which are found in the Qur’ānic verse are lost in the translation.  
The pleasant sound of the words (اًنْوَه,  اًمَلََس ,  فَرْفَر ), for instance, is not found at least to the 
same degree in the English translation of the ayah, as we can observe in the following ayahs:   
اًمَلََس اوُلَاق َنوُلَهَا حلْا ُمُه ََبطاَخ اَِ َإَو ًان حوَه َضحرَ حلِا ىَلَع َنوُشَحَيَ َنيَذهلا َن َٰ ححْهرلا ُداَبَعَو   
[The (faithful) slaves of the Beneficent are they who walk upon the earth modestly, and when the 
foolish ones address them answer: Peace. (Q25:63)] 
  ناَسَح ِّ يَرَق ح بَعَو  رحلُخ  فَرح َفر ٰىَلَع َيَئَكهتُم 
[Reclining on green cushions and fair carpets (Q 55:76)].  
                                                          
9 Phonaesthetics studies the aesthetic properties of speech sound, in particular the study 
of sound sequences (cf. Oxford English Dictionary). 
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Furthermore, the discordant sounds involved in the words (  م دْم د,  تَّب ت ) are lost in the translation 
as in: 
  هبَتَو  َبَلَ بَِأ اَدَي حتهب َت  
[The power of Abu Lahab will perish, and he will perish (Q111:1)].  
 اَهاهوَسَف حمَهَبنَذَب مُهُّ َبر حمَهحيَلَع َمَدحمَدَف اَهوُرَقَع َف ُهُوب هذَكَف   
[Then they rejected him (as a false prophet), and they hamstrung her. So their Lord, on account of 
their crime, obliterated their traces and made them equal (in destruction, high and low)! (Q91:14)]. 
3.5.2.2 Onomatopoeia  
Onomatopoeia is ‘The formation of a word from a sound associated with the thing or action 
being named; the formation of words imitative of sounds’ (Oxford English Dictionary). 
Onomatopoeic words are meant to suggest the source of the sound that they describe or to 
imitate it, which can both be lost in translation. 
Despite the fact that numerous onomatopoeic words have close onomatopoeic equivalents in 
other languages, one cannot rely on this alone, since the majority of words with exactly the 
same meanings do not sound the same across languages. The subsequent example will 
determine whether problems may occur in an English translation.  
The following ayah contains the onomatopoeic word ةخاصلا, which is explained in Lisān Al-
ʕrab dictionary as ‘the sound of cracking rocks together’, and additionally refers to the second 
blowing of the Trumpet on the Day of Resurrection. This word was rendered as the 
‘Deafening Noise’, which indicates the meaning but does not provide an onomatopoeic 
equivalent to it, as follows: 
   ُةهخاهصلا َتَءاَج اَِ ََإف  
[At length, when there comes the Deafening Noise (Q80:33)]. 
In addition to the sound effect of words, some words give a sense of dynamic movement, like 
the word او ب  كْب ك, which indicates the manner in which the unbelievers will be troughed away. 
This requires further explanation to supply the equivalent meaning: 
 َنوُوَا ِحلاَو حمُه اَهيَف اوُبَكحبُكَف  
[Then they will be thrown headlong into the (fire),-they and those straying in Evil (Q: 26:94)]. 
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3.5.2.3 Alliteration  
Alliteration is ‘The commencement of adjacent or closely connected words with the same 
sound or letter’ (Oxford English Dictionary). Repetition of the sound in لزلز made some kind 
of threat of a sudden move that is lost in translation as in the following example: 
 َاَلَاَزحَلز ُضحرَ حلِا َتََلزحُلز اَِ َإ  
[When the earth is shaken to her (utmost) convulsion (Q: 99:1)]. 
3.5.2.4 Consonance 
Consonance is defined as ‘Correspondence of sounds in words or syllables; recurrence of the 
same or like sounds’ (Oxford English Dictionary). Consonance has two aspects: first, the flow 
of sounds, which results from the repetition of the same sound in one ayah or parallel ayahs 
and this is my concern here; and second, correspondence in meaning, which occurs between 
interrelated verses in one surah and between surahs.  
The following example illustrates how the harmony of sound that the repetition of the letter   ي 
lends to the verse is lost in translation: 
 ًاتاَت حشَأ ُساهنلا ُرُدحصَي  ذَئَم حو َي  حُمَلَاَمحعَأ احوَر ُيَِّل  
 [That day mankind will issue forth in scattered groups to be shown their deeds (Q: 99:6)]. 
The second type of consonance, which refers to the semantic link between surahs, can be 
demonstrated by an analysis of the relation between Q93 and Q94, which both discuss the 
position of the Prophet before and after prophethood in chronological order, giving the feel 
that the two surahs complete each other. However, this type of consonance is not lost in 
translation so I will not discuss it further. 
3.5.2.5 Assonance 
Assonance is defined as resemblance of sounds between syllables of adjacent words, arising 
particularly from the rhyming of two or more stressed vowels (cf. Oxford English Dictionary). 
There are numerous examples of this feature throughout the Qur’ān and it is clear that how 
the sound flow in the Arabic text is lost in translation: 
 اًديَحَو ُتحقَلَخ حنَمَو نِحرَِ-  اًدوُدحهمِ ًلَّاَم ُهَل ُتحلَعَجَو- اًدوُهُش َيََنبَو - اًديَهحَتْ ُهَل ُّتده َمَو  
[Leave Me (to deal) with him whom I created lonely, And then bestowed upon him ample means, And 
sons abiding in his presence, And made (life) smooth for him (Q74:11-14)]. 
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3.5.2.6 Rules of Reciting Qur’ān 
Reciting the Qur’ān in accordance with Tajwīd rules is a way in which Qur’ānic discourse 
achieves its cadence. Abdul-Raof (2003:405) defines Tajwīd as ‘the art of reciting the Qur’ān 
in accordance with the established rules of pronunciation and intonation learned from the 
recitation of the Prophet Muhammad’. Tajwīd is concerned with the manner in which each 
single sound (letter) is articulated in terms of its point of articulation and the affording of 
these sounds their due rights and qualities in terms of pronunciation. This includes the relation 
between separate letters within words. These rules which enrich Qur’ānic cadence are 
translation-resistant, since they deal with sounds (letters) in the original text which will alter 
in translation. 
According to Abdul-Raof (2001: 93), ‘phonetic and prosodic features such as assimilation, 
nasalisation, and lengthening are employed for aesthetic as well as communicative effect’. In 
order to complete the circle of the lost cadence in Qur’ān translation, I will illustrate the major 
Qur’ānic phonological rules, particularly those that govern the articulation of the final silent 
[n◦] and nunation, which are referred to in Arabic as ‘the rules of An-Nūn As-Sākinah and 
Tanwīn’.  
3.5.2.7 Assimilation  
Assimilation can be defined as ‘the influence exercised by one sound segment upon the 
articulation of another, so that the sounds become more alike, or identical. making a sound 
more like another in the same or next word’ (Crystal, 2008: 39). In Tajwīd, the final sound of 
Nūn Sākinah or Tanwīn is merged into the sound of the following letter only when the Nūn 
Sākinah or Tanwīn is followed with any of these six letters:   ر *ي * م  ن *و* ل * ). For 
example: 
  لمعي نم is pronounced as لمعِّيم 
In the same context, there are two types of assimilation: one is with Ġunnah (nasalisation), 
and the other is without nasalisation. By ‘Ġunnah’ or ‘nasalisation’ is meant the production of 
a sound while the velum is lowered, so that some air escapes through the nose during the 
production of the sound by the mouth. The following examples illustrate both: 
  احوَر َُيِّل ًاتاَت حشَأ ُساهنلا ُرُدحصَي  ذَئَم حو َي حُمَلَاَمحعَأ  
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[On that Day will men proceed in companies sorted out, to be shown the deeds that they (had done). 
(Q 99: 6)]. 
3.5.2.8 Alteration  
Alteration is another feature of Tajwīd rules that can occur within one word or between two 
words. Abdul-Raof (2003: 413) defines alteration as ‘changing a letter to a different letter. 
This applies especially to the silent  ْن and nunation. We need to alter the silent  ْن or nunation 
to a slightly nasalised  ْم if it is succeeded by the letter  ْب, as in: 
  هنَذَبنَُيل هلََك  َةَمَُط حلْا ي   
[By no means! He will be sure to be thrown into That which Breaks to Pieces (Q104:4)]. 
3.5.2.9 Lowering  
Lowering in Tajwīd means ‘neither pronouncing the letter completely nor assimilating it with 
another letter’ (ibid: 414). It happens when quiescent  ْن or nunation occurs before specific 
letters, which are:   س* ق * ش * ج * ُ * ث * ِ * ص* ظ * ض * ت * ف * ز * ط * د 
  َقَلَخ اَم َِّرَش نَم  
[From the mischief of created things (Q113:2)]. 
3.5.2.10 Vibration  
Some letters (ق* ط*   ب *   ج *   د ) have a vibration with the emergence of the letter when 
accompanied with silent, this gives the letter a superior quality of audibility and strength 
which cannot be achieved in the TL 
  هثلا ُم حجهنلا ُقَراهطلا اَم َُ َارحدَأ اَمَو َقَراهطلاَو ءاَمهسلاَو ُبَقا  
 [By the Sky and the Night-Visitant (therein);-And what will explain to thee what the Night-Visitant 
is?-(It is) the Star of piercing brightness (Q86: 1-3)]. 
3.5.2.11 Vowel-Lengthening  
According to Abdul-Raof (2003: 415), this involves ‘lengthening the sound when articulating 
one of the 3 stretch letters (ا*  و *  ي ) so that the word is made very clear which attracts the 
attention of the reader/hearer’. Clearly, this mode of attracting the hearer is untranslatable as 
the TT will follow the TL rules of pronunciation and not the ST rules. 
 َجوُر ُبحلا َتاَِ  ءاَمهسلاَو 
[By the sky, (displaying) the Zodiacal Signs (Q85:1)]. 
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 َنوُنَم حؤ ُي َلَّ حمُهحرَذُنت َحلَ حمَأ حمُه َتحرَذَنأَأ حمَهحيَلَع ٌءاَوَس حاوُرَفَك َنيَذهلا هنَإ 
[As to those who reject Faith, it is the same to them whether thou warn them or do not warn them; 
they will not believe (Q2:6Q]. 
  َرحَكِّذلا ُهَل هنََّأَو ُناَسن َحلْا ُرهَكذَت َي  ذَئَم حو َي َمهنَهَبِ  ذَئَم حو َي َءيَجَو  
[And Hell, that Day, is brought (face to face), on that Day will man remember, but how will that 
remembrance profit him? (89:23)]. 
Some words require more lengthening like the word اَن َنوُّجَاُتَُأ , which requires lengthening for 6 
counts (estimated time is 3 seconds). This is totally missed in translation: 
 َلحُمُ ُهَل ُنحَنََو حمُكُلاَمحعَأ حمُكَلَو اَُنلاَمحعَأ اََنلَو حمُكَُّبرَو اَنُّ َبر َوُهَو َهلِلّا ي  اَن َنوُّجَاُتَُأ حلُق َنوُص  
[Say: Will ye dispute with us about Allah, seeing that He is our Lord and your Lord; that we are 
responsible for our doings and ye for yours; and that We are sincere (in our faith) in Him? (Q2:139)]. 
The previous account discussed many linguistic and phonetic features in the Qur’ān. Some of 
these features were translatable and some not, while some are only translatable with 
significant loss. This justifies the view that it is difficult for translations to capture and 
produce an eloquent translation in English similar to the eloquence of the Qur’ān in Arabic. 
Al-Azab and Al-Misned (2012: 42) state: ‘In fact, pragmatic losses extinguish the pleasure of 
the text. They cloud our partial understanding of meaning. The dilemma is that there is an 
area of conflict between the source language and target language. There is no pragmatic 
matching. Translation cannot create an identical TL copy of the SL text. Perfect translation 
falls beyond human capacity’. 
3.6 Conclusion 
In order to study the linguistic aspects of the Qur’ān and its translation in this chapter, I 
needed to ascertain the fundamental reasons which cause the difficulty: namely the Qur’ān’s 
inimitability and linguistic features. Qur’ānic inimitability can be regarded from many 
perspectives. One of these is that the Qur’ān was sent to all mankind, whereas other prophets’ 
miracles were completed within their lifetimes (Al-šaʕrāwi, 1978: 12), or the Qur’ān’s 
untranslatability may be said to lie in its unmatchable literary style and its religious content 
(Boullata, 2003: 192). 
Figures of speech and other features produce a powerful effect in the presentation of the text, 
which are part of an effective delivery of the total message. The loss of the effect of these 
features is very significant in translating a highly eloquent and authoritative text like the 
Qur’ān. The untranslatability evident from studying some of the examples which contain 
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these features shows that translations cannot capture the depth of meaning inherent in Arabic 
to a satisfactory level in many ayahs. As Turner puts it: ‘the Qur’ān is written in a language 
wholly divergent in syntax and structure from any other, with its own unique nuances and 
metaphorical uses of words, it is distinguished by excellences of sounds and eloquence, of 
rhetoric and metaphor, of assonance and alliteration, of onomatopoeia and rhyme, of ellipsis 
and parallelism so sublime that all attempts to replicate its verses in tongues other than Arabic 
cannot but take on the form of well-intentioned parody. When one considers the complexities 
involved in translating a work such as the Qur’ān, one often wonders whether it might not be 
easier for the whole English-speaking world to learn Arabic in order to read the Qur’ān than 
for one translator to bring the Qur’ān to the whole of the English-speaking world’(Turner, 
1997: xiii). 
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Chapter Four: 
Qur’ānic Exegesis-based Translation 
4.1 Introduction 
The previous chapters provided an overview of selected English Qur’ān translations and a 
detailed explanation of two major concepts: translation and equivalence. The third chapter 
placed special focus upon linguistic, stylistic, phonetic translation difficulties while this 
chapter intends to contribute to the matter of exegetical and theological aspects of Qur’ānic 
discourse and their role in Qur’ān translation, in order to lay the foundations for chapter five 
and six where I will provide a comparative Qur’ān translation analysis, by listing the 
aforementioned features and discussing them from the perspective of comparative translation 
studies. 
I will utilise the major resources in the field, to introduce and form the foundations of this 
chapter. Later I will shed light on the exegetical translation of the Qur’ān and the possible 
role of individual exegetes in manipulating exegesis in order to substantiate their dogmatic 
views. Further analysis of these findings will be conducted across the thirty five English 
Qur’ān translations to illustrate these dogmatic exegetical variations in chapter five and six.  
4.2 Context and Background      
Muslims believe that Islam is a universal religion and thus is not restricted solely to the 
Arabic-speaking world. Hence they spread Islam to all countries throughout the world. Not 
all new Muslims understand Arabic but they have to recite the Qur’ān in its original language 
in their prayers, which are an act of living worship that requires the worshipper to understand 
and feel the meaning of what he reads. It is from here that the significance of translating the 
Qur’ān stems. 
Despite the fact that many Qur’ān translations already exist, there is still a belief that the 
‘Qur’ān cannot be translated and that any existing ‘translations’ of it are illegitimate’ 
(Mustapha, 2006: 201). The issues of whether the Qur’ān can be translated into another 
language or not, and whether this is permissible from the Islamic juridical point of view or 
not, was discussed thoroughly in section 1.5.  
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On the other hand, a second approach bases its opinion on the translation type itself; under 
this view, literal translation is prohibited because literal approaches allow the source 
language to have dominance over the target language (Welch, 1990: 272). In addition, literal 
translation means a substitute version of the Qur’ān in a foreign language which may 
ultimately be recited as an alternative to the Qur’ān. 
The second type of translation, which is allowed according to this second approach, is 
communicative translation, which can be defined as ‘a mode of free translation whereby 
source text expressions are replaced with their contextually appropriate cultural equivalents 
in the target language’ (Dickins et al., 2002: 234). This type can also be called exegetical 
translation since the translation is of the meaning of the ayah; most translators consult books 
of exegesis and add explanatory notes to the translation in order to be able to render the 
Arabic meaning in the TL.  Despite the fact that this approach is oriented towards the needs 
of the TL and introduces the Qur’ān in communicative English, the translator has significant 
freedom in translation, which may result in a better explanation and clarification of the 
meaning, or it may conceal it, depending on translator faithfulness to the text. This type of 
translation may open more doors for the distortion and misinterpretation of the Qur’ān by the 
translator himself or by the exegesis upon which he based his translation. 
Regardless of the different views held by Muslim scholars regarding Qur’ān translation, there 
is almost universal agreement among Islamic scholars that exegetical translation is the only 
permissible type of translation for the Qur’ān. Exegetical translations are meant to present the 
meaning of the Qur'ān and retain only the shadow of the in-depth knowledge embodied 
within the original, but they can never replace the original Arabic text of the Qur'ān nor – in 
my belief – are they meant to do so.   
4.3 The Relation Between Qur’ān Exegeses and Qur’ān Translation  
There is a close connection between Qur’ān translation and Qur’ān exegesis, such that 
Mustapha (2006: 201) claims that ‘any attempt at translating the Qur’ān is essentially a form 
of exegesis, or at least is based on an understanding of the text and consequently projects a 
certain point of view’. Al-Amri (2010: 81) is on the same view. He states ‘Qur’ān translation, 
as of any text, necessarily involves exegetical interventions. Yet there remains a critical 
distinction between these two modes of textual engagement’.  
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Translating the Qur’ān is not an easy task and the majority of translators will need to 
frequently consult exegeses, as they are required to commit their understanding in the form of 
a translation. More often than not, translators refer to the exegeses they consulted in their 
translation introductions.  
The question that arises here is how Qur’ān translations can be directly affected by exegesis 
and whether this can be avoided or not. Closer observation of the process of translating the 
Qur’ān can show that there are two key situations where misinterpretation can happen; 
1. Analysis of the Arabic text; either via the translator’s own judgment of what the ayah 
means or by consulting one of the sects’ exegeses where the ayah is analysed and interpreted 
in a different way than in mainstream exegesis.  
2. Restructuring the transferred meaning from Arabic to the target language: whether the 
translator permitted himself the liberty of adding his own explanation while re-forming the 
translation or quoting an exegesis to make the translated message clearer to the reader. 
The situation is even harder when the translator is interpreting an ayah which already poses 
difficulties in Arabic – for example, theologically ambiguous ayahs or the names and 
attributes of Allah where the translator has to be careful about how to interpret the meaning 
and, at the same time, avoid giving any description in human terminology other than that 
which Allah gave Himself, as it is required to apply the concept of absoluteness and 
perfection of these names and attributes. 
4.4 The Implications of Qur’ān Exegesis for Qur’ān Translations 
The bond between Qur’ān exegeses and Qur’ān translation cannot be debated. While the 
entire process of translation as a means of communication has revolved around the degree of 
equivalence that translation can achieve, Qur’ān exegesis can either guide or mislead the 
Qur’ān translator in reaching the desired equivalence. As explained earlier, there are two 
points where misinterpretation can occur: 1. In analysing the data with the help of non-
mainstream exegesis; and 2. When the translator applies his understanding of the ayah to 
English, where his choice of words can mislead the TL reader.    
Translation theorists have focused on equivalence in their attempts to define what translation 
is. While Newmark (1988: 7) originally viewed translation as ‘a craft consisting in the 
attempt to replace a written message and/or statement in one language by the same message 
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and/or statement in another language’, he later concisely reformulated his definition of 
translation and stressed more the pragmatic function of the text, defining translation as 
‘rendering the meaning of a text into another language in the way that the author intended the 
text’ (Newmark, 1995: 5). In order to reflect this view in reality, Newmark identified several 
factors that affect variation in translated texts in addition to the translation method adopted 
(discussed in chapter 2). The primary factors are: 1. The intention of the text; 2. The intention 
of the translator; 3. The reader and the setting of the text; 4. The quality of the writing and the 
authority of the text. 
This leads to the conclusion that the translator should keep the intention and the purpose of 
the original meaning uppermost in his mind, and be faithful to the author in rendering it and 
not to his personal opinion. Although a translator's aim must always be to transfer the content 
of the text as accurately as possible, his approach is to be determined by the nature of the text 
and the significance of the receptor-language audience for whom the translation is intended. 
These two factors strongly influence the degree of exegesis or explanation included in the 
translation. 
Casagrande (1954) was of the same view. He argues that the translator’s purpose in 
translation, besides the nature of the text, may affect the character of the end-product and the 
process of translating. The previous opinions can lead us to the realisation that some 
conditions need to be imposed on translators in order to minimize misinterpretation and their 
own steering of the meaning based on personal attempts at interpretation. One of the 
important guides that we can find in relation to translation studies are Grice's maxims. Grice 
proposes a number of maxims which operate in communication. These are: a. Maxim of 
Quantity; b. Maxim of Quality; c. Maxim of Relevance; d. Maxim of Manner (Collinge, 
1990: 98). 
The first maxim, the Maxim of Quantity, revolves around making the produced text as 
informative as required, while the second, the Maxim of Quality, involves the accuracy of 
text, where the writer/speaker – and therefore the translator – is expected not to state what 
they believe to be false, nor should they say anything for which they lack adequate evidence. 
The third maxim, the Maxim of Relevance, states that contributions should be relevant to the 
purpose of the text, while the fourth maxim, the Maxim of Manner, involves the 
writer/speaker – and therefore also the translator – being brief, orderly, avoiding ambiguity 
and avoiding obscurity (ibid). 
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Applying these maxims to Qur’ān translation, with the issue of Qur’ān translation-sensitivity 
in mind, it is apparent that Qur’ān translators and Qur’ān translations need to meet different 
standards in order to avoid personal interference with the Qur’ān’s message. Al-Ḏahabī 
(2000: 23-24) sets four conditions to consider a translation to be correct, stating that these 
translation conditions are similar to exegesis conditions, because translation of the Qur’ān is 
one kind of exegesis. These conditions are: 
1. That translation shall consider the disciplines of the Qur’ān, which include the Prophetic 
sayings, i.e. hadith, the pioneering exegeses of the Qur’ān, basic Qur’ānic sciences such as 
the history of the revelation of the Qur’ān Asbāb an-Nuzūl, Jewish anecdotes, Isrā’īliyyāt, 
and the individual modes of reading, al-Qirā’āt, as a good background for the translation. 
2. That the translator shall be faithful in their translation and respect Islamic principles and 
abstain from bias or being concerned only to support their own speculative opinions, 
regardless of what the original text implies.  
3. That the translator shall have a profound knowledge of the Arabic and English 
languages, which includes considerable knowledge of syntax, morphology and rhetoric, in 
order to do justice to the translated meaning. 
4. That, in the process of writing, the translation shall include the Arabic text then the 
exegesis, then the exegetical translation, so that no one is confused into believing that the 
translation is a literal interpretation of the words of the Qur’ān. 
Furthermore, a number of conditions which are applied to exegetes in order for their exegesis 
to be considered acceptable may also be applied to the Qur’ān translator. Denffer (1983: 125) 
lists the following conditions: 
i. Be sound in belief. 
ii. Have a good background in Arabic and its rules. 
iii. Have a good background in Qur’ānic sciences related to the study of the Qur’ān. 
iv. Be able to provide precise understanding. 
v. Abstain from the use of mere opinion (conjecture). 
vi. Start by explaining Qur’ān through the Qur’ān, then through the Prophet’s sayings, then 
consider reports from Companions, Successors and scholars. 
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The following sections will introduce and define the concept of exegesis, then provide 
thorough details of the stages and science of exegesis in order to explore, thereafter, the role 
it plays in Qur’ān translations.  
4.5  The Notion of Qur’ānic Exegesis 
The discipline of Qur’ānic Exegesis, which is referred to in Arabic as ʕilm at-Tafsīr, is a 
branch of Qur’ānic sciences in which the meanings of the Qur’ān are explained and described 
clearly. We must consider here two fundamental terms: tafsīr and ta’wīl. 
According to Demircan and Atay (2006: 624), scholars considered tafsīr and ta’wīl words 
with the same meanings (synonyms) at an early stage, but then differentiated them from the 
end of the third-century of Islam. Al-Ḏahabī (2000:16) states that some scholars considered 
tafsīr and ta’wīl synonymous words that are used interchangeably to mean explanation of 
Qur’ānic expressions and ayahs for clarification, while others differentiated between the two 
terms, defining tafsīr as a branch of Qur’ānic sciences involved in Qur’ān commentaries 
which gives a comprehensive understanding of its discourse. Ta’wīl, on the other hand, is 
according to this definition, more involved with the intended meaning of Qur’ānic ayahs  and 
can alter an ayah’s meaning from its plain meaning to its less likely elaborated meaning. 
4.5.1 Definition of Tafsīr  
The term tafsīr is derived from the verb fassara which means ‘explain and interpret’. 
Demircan and Atay (2006: 624) define tafsīr as ‘the term encompassing both scholarly efforts 
to explain the Qur’ān and make it more understandable and also the branch of Islamic science 
that deals with it’. 
Abdul-Raof (2010:86) holds that, theologically, tafsīr  denotes the aspect of understanding 
Qur’ānic discourse, and that its knowledge is established through either the Qur’ānic text 
itself, Hadith  or a Companion’s view. He added that Muslim scholars agreed that exegesis is 
a communal obligation upon the Muslim community (ibid).   
4.5.2 Definition of Ta’wīl 
The term ta’wīl is derived from the verb awwala which means ‘implement and interpret’ 
Theologically, ta’wīl can be defined as ‘the analysis of the signification of a Qur’ānic lexical 
item through hypothetical evidence’ (Abdul-Raof, 2010:102). 
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Ta’wīl can be divided into correct ta’wīl, which is similar to tafsīr, and incorrect ta’wīl, 
which involves the shifting of a Qur’ānic ayah away from its general obvious meaning to a 
certain specific meaning based on the exegete’s wish to empower their own point of view. 
This division of ta’wīl is based on the following ayah: 
  ُّمُأ هنُه ٌتاَمَكحُّمُّ ٌتَايآ ُهحنَم َباَتَكحلا َكحيَلَع َلَزنَأ يَذهلا َوُه  ٌتَاَِّاَشََتُم ُرَخُأَو َباَتَكحلا  ََهباَشََت اَم َنوُعَبهتَي َف ٌغحَيز حمََِّوُل ُق ي  َنيَذهلا اهمَأ ُهحنَم 
 َهَليَوحَأت َءاَِ َتحباَو َةَن ح تَفحلا َءاَِ َتحبا   ُهلِلّا هلََّإ ُهَليَوحَأت ُمَلحع َي اَم  َدنَع حنِّم  لُك َهَب اهنَمآ َنوُلوُق َي َمحلَعحلا ي  َنوُخَساهرلاَو اَنَِّبر  َباَبحَل حلِا وُلوُأ هلََّإ ُرهكهذَي اَمَو  
[Ali: He it is Who has sent down to thee the Book: In it are verses basic or fundamental (of 
established meaning); they are the foundation of the Book: others are allegorical. But those in whose 
hearts is perversity follow the part thereof that is allegorical, seeking discord, and searching for its 
hidden meanings, but no one knows its hidden meanings except Allah. And those who are firmly 
grounded in knowledge say: "We believe in the Book; the whole of it is from our Lord:" and none will 
grasp the Message except men of understanding. (Q3:7)]. 
The foregoing ayah explains how only Allah and knowledgeable people are aware of the 
ta’wīl of ambiguous ayahs, while people who are less knowledgeable and have deviation in 
their heart seek the hidden meanings of ambiguous.  
4.5.3 Origins of Exegesis 
The necessity of exegesis was established during the Prophet’s life time and gradually 
increased, due to the development and the extension of the new Muslim society. 
Notwithstanding the fact that the Prophet’s Companions’ mother tongue was Arabic and they 
had less difficulty understanding the message of the Qur’ān, especially as on numerous 
occasions the revelation pertained to immediate circumstances in their lives, they still needed 
to ask the Prophet for explanation on many occasions. This can be considered as the starting 
point of exegesis. 
According to Demircan and Atay (2006: 624), the two key factors that had an impact on the 
development of exegesis were: 1. the nature of the text, and 2. the process of the development 
of Islamic society. The key factors mentioned regarding the nature of the text were that the 
Qur’ān was revealed in the Prophet’s own dialect of the Makkan Quraīsh tribe so the 
language was clear to the people of Makkah. However, a problem arose once Islam spread to 
other Arab tribes as some words may not have been understood correctly or may have been 
taken out of context. Additionally the need for better understanding of ambiguous ayahs, and 
the pressing need to have more details about Qur’ānic stories influenced the development of 
exegesis (ibid: 625). 
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Demircan and Atay (2006: 625) identify various other factors regarding the demand for 
Qur’ān exegesis based on the social, political, economic and cultural development of Islamic 
society. They state ‘Expansion into the lands of Persia and Byzantium under the political 
Successors of the Prophet brought new problems, and to solve these Muslims turned to the 
Qur’ān as a source of advice and knowledge. Moreover, it was not long before the political 
struggles were carried to the religious sphere, where, in addition to the ahadith, some used 
the Qur’ān to defend their position, even at the price of taking the verses out of context’. 
4.6 The Historical Development of Qur’ānic Exegesis 
The following sections will attempt to clarify the many stages that Qur’ānic exegesis has 
undergone, starting from its birth during the lifetime of the Prophet through to a description 
of the development of exegesis and its schools.  
It is worth noting that the Qur’ān itself is the first and primary source of tafsīr, for one ayah 
may explain another. This is followed by the literature of the Sunna which includes hadith 
and prophetic acts deemed to be the next best authority for explaining the Qur’ān. Finally, the 
opinion of the Companions comes in third place having less authority than the first two 
sources. 
4.6.1 The Role of Prophet in Qur’ānic Exegesis 
The Prophet Muhammad played the major role in Qur’ān exegesis in the early stages of 
Islam; this is referred to in Arabic as tafsīr al-Qur’ān bi as-Sunna, the Sunna being derived 
from the Prophet's own actions, and sayings, and approval or disapproval of the actions of 
others. The following ayahs demonstrate that the Prophet was given the knowledge, ability 
and authority to act as an exegete: 
  َِّق حلَْاب َُ اَن ح ئَج هلََّإ  لََثبِ َكَنوُتحَأي َلََّو  ًايَْسحف َت َنَس ححَأَو  
[And no example or similitude do they bring (to oppose or to find fault in you or in this Qur’ān), but 
We reveal to you the truth (against that similitude or example), and the better explanation thereof (Q 
25:33)]. 
   َ ِّيَُبَتل َر حكَِّذلا َكحَيلَإ اَنحلَزنَأَو َنوُرهكَف َت َي حمُههلََعلَو حمَهحَيلَإ َلَُِّزن اَم َساهنَلل   
[And We have also sent down unto you (O Muhammad ملس و هيلع الله ىلص) the Dhikr [reminder and the 
advice (i.e. the Qur’ān)], that you may explain clearly to men what is sent down to them, and that they 
may give thought (Q16:44)]. 
 اوُه َتنَاف ُهحنَع حمُكاَه َن اَمَو ُهوُذُخَف ُلوُسهرلا ُمُكَاتآ اَمَو  
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[And whatsoever the Messenger (Muhammad ملسو هيلع الله ىلص) gives you, take it; and whatsoever he 
forbids you, abstain (from it) (Q59:7)]. 
According to Al-Ḏahabī (2000: 43), the Prophet’s comments involved several practices that 
can be summarised by the following aspects: 
I. Explaining the meanings of existing words  
This includes: 
a. Explaining a general meaning or a theological matter bayān li-mojmal, such as: 
  َةَلَهصلاَو َحبِهصلَاب اوُنيَعَت حساَو  
    [And seek help in patience and As-Ṣalāh (the prayer) (Q2:45)]. 
For example, the word ة  لا َّصلا  in the previous ayah needed clarification about its form and 
manner. Such an explanation was provided by the Prophet and not the Qur’ānic text itself. 
b. Explaining  a semantic ambiguity, tawḍīḥ li-muškil, as follows: 
  ُمُكَل َ هي َبَت َي ٰهتََّح اُوبَر حشاَو اوُلَُكو   ُطحَي حلا َر حجَفحلا َنَم َدَو حسَ حلِا َطحَي حلا َنَم ٍُ َيح َب حلِا   
[And eat and drink until the white thread (light) of dawn appears to you distinct from the black thread 
(darkness of night), (2:187)] 
The literal meaning indicates that fasting will start once one can distinguish the white thread 
from the black thread, but the Prophet explained that what was meant by the expression was 
day and night. 
c.  Specifying the generic, taxṣīṣ al-ʕāmm, as in the use of the word  ٍمْلُظin the following 
ayah: 
  اوُنَمآ َنيَذهلااوُسَبحل َي َحلََو   َنوُدَت حهُّم مُهَو ُنحمَ حلِا ُُمَلَ َكَٰئ َلوُأ  محُلظَب مُه َنَايََإ  
[It is those who believe (in the Oneness of Allah and worship none but Him Alone) and confuse not 
their belief with Zulm (wrong i.e. by worshipping others besides Allah), for them (only) there is 
security and they are the guided (Q6:82)]. 
Some of the Companions became confused as the direct meaning of مْل ظ covers a range of 
minor to major misdeeds, but the Prophet explained that širk (worshipping others besides 
God) is what was meant in this ayah. 
d.  Restricting the unrestricted, taqyīd al muṭlaq, as in the following ayah: 
 اَمُه َيَدحيَأ اوُعَطحقَاف  
[Cut off (from the wrist joint) their (right) hands (Q5:38)]. 
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In this example the Prophet gave specific details about cutting off the hand of the thief, which 
is to be cut from the wrist joint of the right hand. 
 
II. Explanation of the intended meaning of a word or phrase 
An example is the words ا حمَهحيَلَع َبوُلِح َمحل and يَِّلاهللا in: 
  حمَهحيَلَع َت حمَعح نَأ َنيَذهلا َطاَرَص  َيَِّلاهللا َلََّو حمَهحيَلَع َبوُلِح َمحلا َحيَْغ  
[The way of those on whom Thou hast bestowed Thy Grace, those whose (portion) is not wrath, and 
who go not astray (Q1:7)]. 
The Prophet explained that   ع  بو ضْغ  مْلا ْم  هْي ل means the Jews while نيِّ  لا َّضلا means the Christians. 
III. Giving additional detailed rules others than those which feature in the Qur’ān 
An example is notifying believers that, although men in Islam are allowed to marry up to four 
wives, they cannot marry two wives who are sisters or one who is the aunt of the other. 
 
IV. Clarifying abrogating and abrogated, Nasix wa Mansūx, expressions and laws 
An example is when the Prophet supplied a new rule other than what was already mentioned 
in the Qur’ān, as follows: 
  حمُكَئاَسَِّن نَم َةَشََحاَفحلا َيَتحَأي َت هلَلاَو  حمُكنِّم ًةَع َبحرَأ هنَهحيَلَع اوُدَه حشََت حسَاف   حلا ي  هنُهوُكَسحمََأف اوُدَهَش نََإف َتوُي ُب  َلَعحَيَ حوَأ ُت حوَمحلا هنُهاهفَو َت َي ٰهتََّح
 هُنَلَ ُ هلِلّا  ًلَيَبَس  
[And those of your women who commit illegal sexual intercourse, take the evidence of four witnesses 
from amongst you against them; and if they testify, confine them (i.e. women) to houses until death 
comes to them or Allah ordains for them some (other) way (Q 4:15)]. 
So the rule was that a woman who committed adultery will remain in the house until she dies, 
but the prophet clarified that this rule was abrogated and the new rule was: 
 ماع بيرِتو ةئام دلج ركبلاب ركبلا10  
When an unmarried male commits adultery with an unmarried female (they should receive) 
one hundred lashes and banishment for one year. 
V. Confirming and applying by the Prophet’s actions what was mentioned in the 
Qur’ān 
An example is when the Prophet applied the following ayah to his own wives  
                                                          
10 Saḥīḥ Muslim, Kitāb al-Ḥudūd, Bāb Ḥadd Al-Zin. 
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  َفوُرحعَمحلَاب هنُهوُرَشاَعَو  
[And live with them honourably (Q4:19)]. 
4.6.2 The Role of Companions in Qur’ānic Exegesis 
After the death of the Prophet, his Companions, Ṣaḥābah, were the only people who were in 
a position to interpret the meanings of the Qur’ān.  Their linguistic skills varied, and therefore 
their level of understanding of the Qur’ān’s meaning differed, as on many occasions the 
Companions required the prophet’s interpretation of some allegorical verses. Given that they 
needed explanation, the demand for exegesis was even greater for their Successors, tābiʕīn, 
and for subsequent generations.  
The Companions’ era witnessed significant developments in the field of Qur’ānic exegesis. 
Numerous Companions were involved, among these being the rightly-guided caliphs, ʕabd 
Allāh b. Masʕūd and ʕubaid b. Kaʕb. However the most knowledgeable of these companions 
is believed to be ʕabd Allāh b. ʕabbās, who was also known as the rabbi of the community 
ḥabr al-Umma, and the interpreter of the Qur’ān turjumān al-Qur’ān, to indicate his wide 
knowledge in this field.  
The fact that these companions spread among the growing Islamic society prompted the need 
for established discipline of exegesis with systematic approaches and methodologies. This led 
to the birth of the two main regional schools of Qur’ānic exegesis: 
1. The school of Hijaz which included the school of Makkah, established by ʕabd Allāh b. 
ʕabbās, subsuming also the school of Madinah, which was established by Ubai b. Kaʕb. 
2. The school of Iraq, which included the school of Kufah, established by ʕabd Allah b. 
Masʕūd and the school of Baṣra, established by al-Ḥasan al-Baṣri in the Successors’ era. 
Unlike the situation in the lifetime of the Prophet where he was the ultimate source of 
exegesis besides the Qur’ān itself, the companions had differences between their exegeses. 
These were, however, differences of variety rather than of contradiction ixtilāf tanawwuʕ wa 
laisa ixtilāf taḍādd.These differences were evidently less significant than those of later 
generations of Successors.  
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4.6.3 The Role of the Successors in Qur’ānic Exegesis 
The Successors learnt Qur’ān exegesis from the companions and were classified according to 
which school of exegesis they followed. The interesting aspect is that the Successors helped 
to expand this discipline by narrating what they had learned and by adding their own 
comments on Qur’ān exegesis.  
Qur’ān exegesis took the form of oral transmission during the first three stages, but this 
changed in the post-Successors’ era with efforts to record these exegeses, indicating a 
continuous development in the discipline.  According to Demircan and Atay (2006: 628) ‘the 
science of tafsīr began as part of Hadith studies, but during this period it developed into an 
independent science in its own right. Even then the method of the chain of transmission isnād 
was used to relate tafsīr remarks’. Later, Qur’ānic exegesis became independent of hadith. 
The development of the Islamic expanding society and of schools of jurisprudence had a role 
in Qur’ānic exegesis, beside the emergence of new Arabic language sciences (such as 
grammar and morphology). The translation of many theology and philosophy books at that 
time had a great influence on exegesis too.  
There were differences between the exegeses of the Companions and Successors. This is 
acceptable since exegeses are based on the exegete’s understanding. This differs from the 
stage of the Prophet’s exegesis where he was the ultimate source of exegesis besides the 
Qur’ān itself. What distinguishes this period was the number of new Muslims who needed to 
study the Qur’ān and its exegesis. This led to the writing of Qur’ānic exegesis and later the 
establishment of Qur’ānic sciences, in general. Islamic scholars listed many Qur’ān sciences 
that exegetes should be aware of in order to interpret the Qur’ān in the correct manner and to 
avoid misinterpretation (for a full list see Al-Ḏahabī 2000: 190-191). I have chosen to discuss 
only three sciences which may have a direct effect upon Qur’ānic translation. These are: 
different modes of reading, Jewish anecdotes and ambiguous ayahs. 
 Different Modes of Reading: Qirā’āt  
Different modes of reading, referred to as Qirā’āt mean, literally, the readings or the method 
of recitation of the Qur’ān. Traditionally, there are seven regular and three irregular Qirā’āt, 
which derive their names from their most famous readers (Al-Qaṭṭān, 1995: 173). 
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 The Qur’ān was revealed in seven dialects Aḥruf (Al-Quḍah, 2005) and it continued to be 
read according to the seven Aḥruf until the Caliph Uthman's rule, when new Muslims who 
were learning the Qur’ān started to combine different Aḥruf. Confusion arose regarding 
Qur’ānic recitation and the caliph decided to follow one ḥarf which was Quraīshi, so he 
burned the remainder of the existing copies and sent the Qur’ān with the Quraīshi ḥarf to all 
major Muslim cities and asked that this be considered the sole official copy of the Qur’ān. 
Thus, the Qur’ān which is available throughout the world today is written and recited only 
according to the ḥarf of Quraīsh (Al-Quḍah, 2005; Al-Qaṭṭān, 1995; Shukri, 2009). 
Qirā’āt’ refers to different modes of reading which are based on the individual Aḥruf and 
these are still used when reciting the Qur’ān nowadays. These various modes had been 
approved by the Prophet when he heard the Companions reading the Qur’ān. The latter taught 
their Successors the Qirā’āt, so the authenticity of Qirā’āt was transmitted from one 
generation to another by chains of reliable narrators traced back to the Prophet (ibid).  The 
originally oral transmission was supplemented by one in written form in addition to the oral 
one, when Muslims started recording Qur’ānic exegesis. By then numerous Muslim scholars 
were known for their authentic recitation of the Qur’ān. The first scholar to write about the 
subject was al-Qāsm b. Abdel-Salām, who counted twenty-five different Qirā’āt. Many other 
scholars followed and counted six, eight, ten and more Qirā’āt (Shukri, 2009; Al-Qaṭṭān, 
1995). Ibn Mujahid followed him and wrote a book where he counted seven Qirā’āt.  Ibn al-
Jazari subsequently studied the authenticity of the narrators’ Qurrā’ and their shortcomings 
and wrote a very informative book al-Našr fī al-Qirā’āt al-ʕašr where he studied Qirā’āt as 
indicated below: 
                              
Figure 5: Ibn Jazari‘s method of Qirā’āt. 
Authentic recitations had to fulfil three conditions in order to be considered regular. If any of 
these conditions were absent the recitation was regarded as irregular, Šaḏah. The first 
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condition was that the variations in recitations matched known Arabic grammatical 
constructions. The second condition required the recitation to coincide with the script of one 
of the copies of the Qur’ān distributed during the era of the Caliph Uthman. The third 
condition was that the recitation had to have an authentic chain of continuous narration in 
which narrators were known to be righteous (Al-Qaṭṭān, 1995: 173). 
Translators have to possess a good knowledge of this science in order to translate Qur’ān in 
an appropriate way, as different Qirā’āt can give different meanings. The following ayah 
provides an example of how the word  حمُكَلُجحرَأ  and the word  ُمُت حسَمَلَّ  have different meanings 
based on two Qirā’āt: 
  اَِ َإ اوُنَمآ َنيَذهلا اَهُّ يَأ َاياوُلَسحغَاف َةَلَهصلا َلَإ حمُت حمُق  َلَإ حمُكَيَدحيَأَو حمُكَهوُجُو  َ حي َبحعَكحلا َلَإ حمُكَلُجحرَأَو حمُكَسوُءُرَب اوُحَسحماَو َقَفاَرَمحلا   حمُتنُك نَإَو
اًبُنُج  اوُرههطَاف  َنِّم مُكنِّم ٌدَحَأ َءاَج حوَأ  رَفَس ٰىَلَع حوَأ ٰىَضحرهم مُتنُك نَإَو  حوَأ َطَئَا ِحلا اًبََِّيط اًديَعَص اوُمهمَي َت َف ًءاَم اوُدََتَ حمَل َف َءاَسَِّنلا ُمُت حسَمَلَّ 
 حمُكَهوُجُوَب اوُحَسحمَاف  ُهحنِّم مُكيَدحيَأَو  ُدَيُري نَك َٰلَو  جَرَح حنِّم مُكحيَلَع َلَع حجََيل ُ هلِلّا ُدَيُري اَم   ُهَتَمحَعن همَُتَيلَو حمَُكرَِّهَطَُيل َنوُرُك حشََت حمُكهلَعَل حمُكحيَلَع  
The word  حمُكَلُجحرَأ with the short vowel fatḥa gives the meaning of ‘wash/wipe […] your feet’, 
but with the short vowel kasra as in  حمُكَلُجحرَأ  it gives the meaning ‘wipe […] your feet’. This 
results in two different interpretations as in: 
[O ye who believe! when ye prepare for prayer, wash your faces, and your hands (and arms) 
to the elbows; Rub your heads (with water); and (wash) your feet to the ankles (Q5:6)]. Ali.  
[O you who believe! when you rise up to prayer, wash your faces and your hands as far as the 
elbows, and wipe your heads and your feet to the ankles (Q5:6)]. Shakir. 
Similarly the word  ُت حسَمَلَّم  can be read as مُت حسَمَلَّ  or مُت حسَمَل which can be interpreted as ‘touch 
women’ or ‘have sexual intercourse’, as in: 
[Ye have been in contact with women. (Q5:6)] Ali or  
[You have been in contact with women (i.e. sexual intercourse) (Q5:6)] (Khan). 
Generally, the Companions had less difficulty in understanding the message of the Qur’ān 
than the Successors. The fact that the Qur’ān was revealed in their language and that they 
knew the circumstances surrounding the revelations and had the ability to communicate and 
ask the Prophet for explanations made exegesis less problematic. During the Successors’ 
stage there was a rise in referral to Jewish anecdotes, Isrā’īliyyāt, and more discussion of 
ambiguous ayahs, al-Mutašābihāt.  
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 Jewish Anecdotes Isrāiliyyāt  
The word Isrā’īliyyāt means things which are of Jewish origin, but Tafsīr bil Isrā’īliyyāt 
refers to Jewish and Christian materials that are employed to clarify and illustrate some 
Qur’ānic ayahs with regards to events that happened in ancient nations and to earlier 
prophets. 
Muslims used to seek information from the Jews and Christians Ahlul-Kitāb who converted 
to Islam, to know more about stories and events that the Qur’ān was silent about or 
mentioned without details, while these were mentioned in depth in their former scriptures; the 
Old and New Testaments. For instance, the names of the ten elder brothers of the prophet 
Yusuf or the People of the Cave or the name of a boy killed by Al-Xaḍir when he was 
travelling with the prophet Mūsā were not mentioned in the Qur’ān, but they were mentioned 
by the newly reverted, such as Kaʕb al-Aḥbār who drew on his knowledge of these previous 
scriptures. 
This kind of knowledge created a controversial situation, i.e. whether it is permitted to accept 
the information from Jews and Christians Ahlul-Kitāb or not. According to the following two 
hadiths it is permissible to narrate the Isrā’īliyyāt; 
 رانلا نم هدعقم أوبتيلف ،ًادمعتم يلع بذك نمو ،جرح لَّو ليئارسإ نِب نع اوثدحو ،ةيآ ولو نِع اوِلب  
 (Preach from me even if it is one single verse and narrate from the Israelites and there is no harm. 
Whoever attributes a lie on me intentionally has prepared his residence from the fire of hell). Saḥīḥ 
Buxāri 
 انيلإ لزنأ امو للهاب انمآ اولوقو مهوبذكت لَّو باتكلا لهأ اوقدصت لَّ  
(Do not believe the people of the book, nor disbelieve them, but say, 'We believe in Allah and 
whatever is revealed to us, and whatever is revealed to you). Saḥīḥ Buxāri 
According to Al-Ḏahabī (2000:130), there is no harm in taking information from Jews and 
Christians as long as the exegete is aware that such information is classified within these 
three categories: 
1. That information which was approved in the primary sources of tafsīr, Qur’ān and Sunna, 
which he must accept and can employ in the study of tafsīr. 
2. That information which the primary sources of Qur’ān and Sunna were silent about, where 
exegetes have the freedom to explore it.  
143 
 
3. That information which was rejected by the Qur’ān and Sunna, where an exegete must 
reject and abandon employing this information in his exegesis. 
  Ambiguous Ayahs’ al-Mutašābihāt: 
According to Kinberg (2003:70), ambiguous is ‘a concept in Qur’ānic exegesis which bears 
upon the controversial issue of the amount of interpretive license which may be taken in 
commenting on God’s word’. Ambiguous ayahs can be classified into two types: lexical-
stylistic ambiguity and theological ambiguity. The first was discussed in chapter three, so the 
concern now will focus on theological ambiguity alone. 
Theological ambiguity can be concerned with the signification of cryptic letters and notions 
like the names and attributes of Allah or the conditions of paradise and hell, etc. (Abdul-Raof 
2010: 257). The following ayah provides an example: 
  َلَع اوُظَفاَح َهَلِلّ اوُموُقَو ٰىَطحسُوحلا َةَلَهصلاَو َتاَوَلهصلا ى  َيََتنَاق  
[Guard strictly your (habit of) prayers, especially the Middle Prayer; and stand before Allah in a 
devout (frame of mind)] (Q2:238)] Ali.  
The ‘middle prayer’ could refer to a number of things: either any of the five daily prayers, or 
Friday prayer, or any specific prayer or, as the majority of mainstream Muslims believe, 
Ṣalāh Al ʕaṣr. Translators should be conscious not to include their own interpretation and are 
advised to follow mainstream exegesis in case the ayah needs more clarification, as illustrated 
in the following translation of the same ayah: 
[Guard strictly (five obligatory) As-Salawat (the prayers) especially the middle Salah (i.e. the 
best prayer - Asr). And stand before Allah with obedience [and do not speak to others during 
the Salah (prayers)] Khan. 
The earlier historical development of Qur’ānic exegesis which represents the major 
foundation stage was called the formative phase, while the subsequent stages formed the 
recording phase. Abdul-Raof (2010: 115-136) gives a thorough account of the origins of 
Qur’ānic exegeses in the historical analysis of Qur’ānic exegesis as procedure, which  I rely 
heavily upon, with Gilliot (2002) when describing the major distinguishing features of each 
stage in the phase in the following chart: 
Features 
The 
Prophet’s 
stage 
The 
Companions’ 
stage 
The 
Successors’ 
stage 
The post-
Successors’ 
stage 
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Exegesis as an 
independent 
discipline 
No Part of Hadith Part of Hadith 
Part of Hadith at 
early phase then 
independent 
discipline in later 
phase. 
Whole or part 
Specific 
ayahs and 
expressions 
Part Part Whole 
Method and 
Qur’ānic 
intertextuality 
Lexical 
paraphrase of 
Qur’ānic 
expressions, 
mainly 
Qur’ān-by-
Qur’ān 
exegesis 
Brief linguistic 
commentaries, 
lack of in-
depth account 
and reference 
to general 
meaning. 
Mainly 
Qur’ān-by-
Qur’ān  and 
Qur’ān-by-
Hadith  
exegesis 
Qur’ān-by-
Qur’ān and 
Qur’ān-by-
Hadith 
exegesis and 
reliance on 
Companions’ 
opinions. 
Qur’ān-by-Qur’ān 
and Qur’ān-by-
Hadith exegesis 
and reliance on 
Companions’ and 
Successors’ 
opinions. 
Structure and 
recording 
Prophet’s 
explanation 
to 
Companions, 
but with no 
recording 
Lack of 
structure as it 
was still part of 
Hadith. No 
recording 
Neither well-
structured nor 
methodological 
Basic 
recording. 
Systemic 
recording; ayah 
by ayah 
Own comments Sunna  
Some 
Companions 
included within 
the texts 
exegetical 
notes 
They employed 
their 
hypothetical 
opinion for 
theological and 
non-
theological 
matters to 
discover the 
intended 
meaning of 
Qur’ānic 
expressions 
Own comments 
were often 
included in 
recording Qur’ān 
exegesis 
Jewish anecdotes 
Isrā’īliyyāt 
No referral Slight referral 
Heavy 
reference 
Qur’ān exegesis 
at this stage 
characterised by 
reference to 
Jewish anecdotes 
Transmission 
Oral to 
Companions 
Oral to 
different parts 
of the larger 
Muslim state 
Oral to 
different parts 
of the larger 
Muslim state 
Oral and in 
writing 
Modes of Reading None 
Different 
modes of 
reading: both 
multiple and 
irregular 
Variant modes 
of reading with 
explanation of 
grammatical 
and semantic 
Variant modes of 
reading referred 
to in explaining 
the different 
meanings of 
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issues in ayahs ayahs 
Anthropomorphism 
And ambiguous 
ayahs 
Prophet not 
involved with 
this 
Companions 
not involved in 
this issue 
Successors 
show interest 
in the exegesis 
of names and 
attributes of 
Allah and 
explaining  
ambiguous 
ayahs 
In-depth 
discussions about 
anthropomorph-
ism 
and ambiguous 
ayahs 
Table 4: The Major Distinguishing Features of Early Tafsīr Stages 
4.7 Medieval and Modern schools of Exegesis 
 The post-Successors’ recording phase was the longest phase in the history of Qur’ān 
exegesis (Abdul-Raof 2010: 138) and its features were reflections of the developing society 
and the novel way of thinking which flourished through the influence of surrounding cultures. 
It is noticed that exegeses after the post-Successors’ phase barely differs from the older ones 
in the formative phase, i.e. new exegesis didn’t essentially add new interpretation of verses. 
Instead, many applied similar methods and the same type of explanation was given (Wielandt 
2003: 124). 
The increase in discussions and writings which developed within the literate Muslim classes 
was aided by the environment of the expanding Islamic society. Two broad schools of 
exegesis can be identified: The Andalus school of exegesis and the Modern school of 
exegesis. 
Al-Andalus, which was the name of Spain and Portugal under Muslim rule, was the scene of 
dynamic exegetic activity during the third/ninth-century and the eighth/fourteenth-century. 
According to Abdul-Raof (2010: 142), the Andalus School was marked by its linguistic 
exegesis involving a grammatical analysis of the Qur’ānic text, and by its jurisprudential 
exegesis where the focus was on jurisprudential analysis of injunctions in the Qur’ān.  
Arab countries in general, and Egypt in particular, were the home of the modern school of 
exegesis which evolved during the twentieth and early twenty-first centuries (Wielandt 
2003:124). The fact that numerous exegeses were developed through the history of Qur’ān 
exegesis left little room for addition for exegetes in this modern phase, so this school did not 
contribute greatly to the field. According to Wielandt (ibid), the new ideas about meanings of 
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the Qur’ān’s text were responses to questions raised due to the political, social and cultural 
impacts of western civilisation on Muslim society. This was mainly reflected in the 
‘compatibility of the Qur’ānic world view with the findings of modern science’ and ‘the 
question of an appropriate political and social order based on Qur’ānic principles which 
would thus enable Muslims to throw off the yoke of western dominance’. According to 
Abdul-Raof (2010: 145), modern exegetes were influenced by the previous socio-political 
and scientific factors which led, as a result, to the emergence of a school of exegesis that 
considers modern society’s scientific, medical, social and political developments (ibid). 
The following chart, based on Wielandt (2003) and Abdul-Raof (2010: 143,145), shows the 
key features of medieval and modern schools of exegesis: 
Features Andalus school stage Modern school stage 
Hypothetical 
opinion 
Mainly mainstream exegesis; 
Qur’ān-by-Qur’ān and 
Qur’ān-by-Hadith exegesis 
and reliance on Companions’ 
and Successors’ opinions. 
Personal opinions may show 
in the linguistic analysis of 
Qur’ān but with no 
allegorical tendencies. 
Heavily based on 
hypothetical opinion, either 
on its own or with the 
traditional Qur’ān-by-Qur’ān 
and Qur’ān-by-Hadith 
exegesis, and reliance on 
Companions’ and 
Successors’ opinions. 
Whole or part 
- Both, either whole Qur’ān or 
a study of specific surahs or 
ayahs  
Modes of reading 
Frequent reference to variant 
modes of reading.  
None 
Anthropomorphism 
and ambiguous 
ayahs 
No referral The majority gave their 
personal hypothetical opinion 
on this matter 
Transmission 
In writing  In writing, or orally through 
radio and TV programmes 
tafsīr  eḏaʕi 
Jewish anecdotes/ 
Isrā’īliyyāt 
Opposition to Judeo-
Christian anecdotes and very 
critical if rarely used. 
- 
Dogmatic views 
The dominant dogmatic 
views were mainstream and 
anti-Muʕtazilah. 
Non-Muslim exegesis 
appeared at this stage. 
Other 
Exegesis in this era was 
known for grammar-based 
and legal-based exegesis with 
jurisprudential details. 
Exegesis arranged in new 
ways, like dividing exegesis 
by the thematic units of 
surahs. The exegetic 
language tends to be simpler 
and for the ordinary reader. 
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 Table 5: The Major Distinguishing Features of Later Tafsīr Stages  
It is noticed that genres of exegesis differ between the formative phases and the modern one, 
in order to reflect what the new Muslim society required.  A succinct exploration of the 
variant genres highlights that genres were created to meet the demand of the developing 
Muslim society.  While in the modern phase, thematic and scientific genres of exegesis 
provided answers to socio-political and scientific developments, Gilliot (2002: 105-108) 
discerns four broad Qur’ānic exegesis genres which evolved during the Successors’ and early 
recording phases, as follows: 
1. Paraphrastic exegesis concerned with brief exegetical details that frequently gives 
synonyms for specific Qur’ānic expressions. 
2. Narrative exegesis concerned with textual exegesis, and adding informative details from 
Near East folklore, especially that of Judeo-Christian origin, i.e. Isrā’īliyyāt.  
3. Legal exegesis concerned with topics such as fasting and pilgrimage, etc., also 
abrogation of verses for the purpose of determining legal positions. 
4. Linguistic exegesis concerned with grammatical and philological Qur’ānic problems and 
the variant modes of reading Qirā’āt. 
4.8 Approaches to Qur’ān Exegesis  
Approaches to Qur’ānic exegesis have changed over these three stages. Explanation of 
Qur’ān by Qur’ān was always the best choice, followed by the explanation of Qur’ān by the 
Prophet, who possessed the authority to do this.  When exegesis cannot be found in the 
Qur’ān or prophetic tradition, then Muslims turned to the Companions’ view, or to the 
Successors’ view if no Companion’s view was found. However, new approaches evolved 
with the growth of Qur’ānic exegesis as a discipline and these do not reflect the same level of 
authenticity. Pioneering scholars have discussed these approaches thoroughly. However, I 
will deal with exegetic approaches from the translation point of view, i.e. studying and 
analysing these approaches will help to identify how Qur’ān exegesis can guide or mislead a 
Qur’ān translator. I consider these approaches can be either translation-insensitive or 
translation-sensitive. 
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4.8.1 Translation-Insensitive Approaches 
The following approach cannot be affected by the translation process or the translator’s 
opinion since its authenticity is high and directly related to prophetic exegesis. 
4.8.1.1  Traditional Approach: Tafsīr bil-ma‘ṯūr 
Tafsīr bil-ma‘ṯūr, also called tafsīr bil-riwāyah, refers to the traditional form of exegesis 
which derives its materials from the primary source of exegesis. Denffer (1983: 126) 
describes this as ‘all explanations of the Qur’ān which can be traced back through a chain of 
transmission to a sound source’. 
 According to Al-Ḏahabī (2000:112) this traditional approach has been accorded high respect 
by scholars because it is based on Qur’ānic verses explaining other Qur’ānic verses, then on 
the Prophet’s Sunna, then on Companions’ and Successors’ explanations of the Qur’ān. 
Renowned works which adopted the tafsīr bil-ma’thūr approach include Tafsīr al-Ṭabarī, 
Tafsīr Ibn Kaṯīr and Tafsīr al-Suyūṭī. 
4.8.1.2  Intellectual Approach: Tafsīr bil-Ra’y  
Tafsīr bil-Ra’y refers to a form of exegesis where a person’s intellectual abilities are used in 
deriving his opinion. According to Denffer (1983: 132), this approach does not mean 
‘interpretation by mere opinion’, but deriving an opinion or logical deduction based on 
Qur’ān and Sunna sources.  
Opinions differ on the acceptability of this approach; while some scholars oppose it, others 
approve it. There are two types of this ‘intellectual approach’, and it is better to judge its 
acceptability on this basis. The first type is Praiseworthy Exegesis, Tafsīr Maḥmūd, which is 
in agreement with the main sources of tafsīr, the rules of šarīʕah and the Arabic language. 
This type is not only permissible but also desirable (ibid). The second is Blameworthy 
Exegesis, Tafsīr Maḏmūm, which is done without proper knowledge of the source of tafsīr , 
šarīʕah or Arabic language; it is therefore based on mere opinion and must be rejected, 
condemned and prohibited (Denffer, 1983: 133). 
It is evident from the prior description that Islam does not forbid intellectual reasoning. 
Indeed the reverse is true, as the Qur’ān invites people to consider its ayahs upon many 
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occasions, but it is prohibited to exercise personal opinion with ignorance of the prime 
sources and the Companions’ reports whereby the risk of falling into error increases.  
Tafsīr Maḥmūd can be linked to translation-insensitive approaches, as when Qur’ānic 
translation is based on an exegesis using tafsīr maḥmūd or tafsīr bil-ma’ṯūr, one can 
distinguish the authenticity of the exegesis and can be confident that the TT reflects the true 
meaning of the ST. 
On the other hand, the second type of tafsīr  i.e. tafsīr maḏmūm can be linked to translation- 
sensitive approaches since exegesis can go awry if exegetes ignore the major sources of 
exegesis or deviate from the intended meaning of the text. This type of tafsīr bil-Ra’y turns 
intellectual thinking into a personal hypothetical opinion and this can be translation-sensitive 
because different translations will be produced based different exegetes and translator 
opinions. 
4.8.2 Translation-sensitive approaches 
Al-Ḏahabī (2000: 199-200) stressed that exegetes can misconstrue Qur’ānic words when they 
hold a specific meaning and try to prove in their interpretation of verses whether this specific 
meaning is reasonable or not. Furthermore, exegetes can miscomprehend the meaning when 
they strip the Qur’ānic expression’s meaning from its context and the individual/s to whom it 
was addressed. 
Diverse Islamic sects took advantage of the differences in opinion in tafsīr and adopted an 
approach that suited their dogma, even if this rendered the exegesis less acceptable; this 
approach can be termed sectarian exegesis, tafsīr al-maḏhabī. The following diagram adopted 
from Abdul-Raof (2010: 9) illustrates this:  
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Figure 6:  Different sects of Islam and their approach to exegesis 
As the previous diagram shows, the sectarian exegesis of the Qur’ān includes Sunni exegesis, 
covering Muʕtazilitīs, Ašʕarīes and Sufi’s, while non-Sunni exegesis includes Shia, Ibaḍi and 
Ismaʕilī exegesis. In this work, I have only dealt with sectarian exegeses that are related to 
my selected Qur’ān translations. 
For instance, there is controversy between Muʕtazilīs and Ašʕarīes regarding metaphor and 
Qur’ānic expressions which involve Allah’s epithets, names and attributes which clearly 
influenced their exegesis, i.e. each sect interprets the Qur’ān in the light of their personal 
doctrine. This ideology can be reflected on translations as well as exegesis, this being 
further explored in chapter 5.  
While Muʕtazilīs resist assigning human characteristics to Allah and believe that these ayahs 
ascribe allegorical significations to His actions, Ašʕarīes consider them not to be allegorical 
significations and consequently conclude that their meanings should be understood literally 
without questioning the reasons why. Az-Zamaxšarī, the author of al-Kašāf and al-Qāḍī ʕabd 
al-Jabbār the author of Tanzīh al-Qur’ān are among the most significant Muʕtazilite 
exegetes, the latter devoting his whole book to explaining selected verses of the Qur’ān that 
have a degree of ambiguity (ʕabd al-Jābbār, no date: 7). 
For example, al-Qāḍī ʕabd al-Jabbār changed the meaning of the following verse and 
explained it in an allegorical manner: 
Qur'anic 
exegesis
traditional 
exegesis 
mainstream Sunni
hypothetical-
opinion 
exegesis
non-
mainstream
non-Sunni
Shia
Ismaʕili
Ibaḍi
Sunni
Muʕtazilī
Ašʕarī
Sufi
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  ٌةَرَضاهن  ذَئَم حو َي ٌهوُجُو    
[Looking to their Lord (Q75: 23)] 
He commented that it is impossible to see God and that the previous verse should be 
interpreted in such a way that the word  ٌةَرَضاهن   refers to the reward that the eyes of men are 
waiting for and looking forward to and not to seeing God with the naked eye (ibid:442). 
4.9 Sects’ Exegesis 
According to al-Amri (2010:88) ‘every group in the Muslim community has its own corpus 
of tafsīr supporting and justifying its reading. Thus sectarian and doctrinal tafsīr has 
evolved. It is not only the immense volume that makes this literature of interest, but also the 
pivotal role it has played in shaping and reflecting specific rationalities throughout Islamic 
history. This became more acute as the spatio-temporal gap separating the text receiver from 
its original context increased and more meaning-making agents became involved’.  
The importance of sectarian exegesis in this research extends to its possible influence on 
translators and translations. For this, I gave a detailed account of what is the mainstream 
exegesis which is the acceptable exegesis for this research and which forms the benchmark 
to compare the rest of sects’ exegesis with. The translations included in this research are 
categorised in three groups: non-Muslims, quasi-Muslims and Muslims. It is hard to know 
which exegeses the first group followed unless the translator mentioned them in his 
translation introduction, but it can be assumed that they used the major books of exegesis 
and Hadith which follow one of the Muslim groups to be discussed shortly. 
According to Al-Ḏahabī, there are many mystical sects with various names across the globe. 
They include relatively old sects such as Ismaʕīlis in India, and Alawīs in Kurdistan, 
Bektashis in Turkey, and more recent ones such as Babis in the West, Bahā’is mainly in 
Iran, the newest one being the Ahmadi/Qadyani, which originates from India. Each sect has 
its own understanding and interpretation of the Qur’ān which is used to justify their views 
(Al-Ḏahabī, 2000: 188).  
I will only discuss two of these modern quasi-Islamic groups, Ahmadī and submitters, as 
some of my chosen translations of Qur’ān are written by members of these groups.  
152 
 
The relationship between Quasi-Muslim translators and exegesis differ between Ahmadīs 
and submitters - exegeses are crucial in the Ahamdi translations and usually included within 
the translation as footnotes. Ahmadīs differ from mainstream Muslims in many beliefs 
which are based on the key thoughts of their leader, Mirza Ghulam Ahmad. Taḏkirah is a 
key book for the Ahamdi understanding of the religion since it is the alleged rendering of 
divine revelations, dreams and visions vouchsafed to Mirza Ghulam Ahmad. The rejection 
of the Prophet ʕisā’s death and ascension to heaven is one of the key differences; He 
claimed that the prophet ʕisā moved to Kashmir to broaden and spread biblical teachings. 
He then died and was buried in India. Ghulam Ahmad also claimed that both the Prophet 
ʕisā and the Prophet Muhammad ’s spirits are living in his body since he is also a prophet.  
Ahmadīs have different views on many Islamic beliefs such as Jihad, hell and heavens,   
they also denies Prophets Miracles, or nasix and mansūx in the Qur’ān. All their beliefs are 
supported by their Qur’ānic exegeses such as the famous exegesis Al-Tafīr Al-Kabīr by 
Hadrat Mirza Bshīr Aldīn Maḥmūd Aḥmad, the second Ahmadī caliph. 
Submitters, on the other hand, who are lead by Rashad Khalifa, follow tafsīr bil-ra’i without 
restriction. In his translation introduction Rashad Khalifa said he had all previous Qur’ān 
translations and exegeses at his disposal. Yet, I believe he did not follow the mainstream 
stages in exegesis since he clearly believes that he was God’s messenger of the Covenant 
Rasūl al-Meṯaaq, the final prophet. He only believes in Qur’ān and not Sunna, claiming the 
Sunna is like the Talmud, Hadith and Sunna - Satanic Innovations. 
Khalifa believed he discovered mathematical miracle in the Qur’ān by using computers. 
This miracle is the relation between the words of the Qur’ān and number 19. Using this 
mathematical miracle he discovered that he was a prophet and that companions of the 
Prophet Muhammad, whom he calls ‘the disbelievers’, added false statements to the Qur’ān. 
For example, he claims that companions added the last two ayahs in (Q9: 128-129), and that 
these ‘false statements’ were to commemorate their ‘idol’, the Prophet Muhammad.  He 
claims ‘God has revealed overwhelming evidence to erase this blasphemy and establish the 
truth11.’  
He believes that Jesus life on earth was terminated, his soul was raised and Jesus’s enemies 
arrested, and crucified his living but empty body. Therefore, Jesus will not return as 
                                                          
11 Rashad Khalifa, footnote explanation for (42:24) 
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Muslims and Christians believe. Khalifa did not claim that he is the Messiah, Jesus, or the 
Mahdi but he fulfils what was expected out of these figures (Kahlifa, 1989).  
The Muslims translators group includes Shia, Sufi, Brelwi and mainstream Sunni Muslims. 
Shia Exegesis differs from the mainstream Muslims exegesis in the same way that Shiaism 
is different from Sunnism. In general, Shia exegesis employs the verses of the Qur’ān to 
glorify Ali b. Abi Ṭālib, Ali’s family and Prophetic Household ahl al-baīt, as well as 
justifying the intercession and infallibility of the twelve Imams. It is believed that Ali and 
his sons are the inheritors of prophethood (Abdul-Raof, 2010: 74).  The Shia has different 
books of Hadith to Sunnis such as al-Kāfi, since they do not take account most of the 
companions’ narrations. 
Shia exegetes project most of these ideological doctrines and jurisprudential views in their 
exegesis. For example al-Ṭabarsi (ibid: 75; al-Ṭabarsi, 1997: 46) claimed that the Uthmanic 
master codex of the Qur’ān suffered from interpolation with anti-shia views and the 
following phrase ىلإ لجأ ىمسم  was removed from the ayah below: 
 ًةَلَيرَف هنَُهروُجُأ هنُهوُتآَف هنُه ح نَم َهَب مُتحع َت حمَت حسا اَمَف 
[so with those of whom you have enjoyed sexual relations, give them their Mahr as prescribed (Q4: 
24)] 
The ayah –according to his belief - was intended to read thus: 
 امفلإ هب متعتمتسا لجأ ةليرف نهروجأ نهوتآف نهنم ىمسم 
(So for whatever you enjoy of marriage (for a specified term) from them give them their Mahr as 
prescribed). 
This addition of a specifying term justifies the Shia belief in the concept of temporary 
marriage and almost convincingly proves it, while this act is prohibited according to 
mainstream exegesis.  
Sufis as a sect differ regarding Qur’ān exegesis. While many follow similar strategies and 
use similar books to mainstream Sunnis, others use Sufi exegesis which can be generally 
perceived to involve ‘allusion in meaning’ as described by Abdul-Raof (2010) and the 
details are ‘mainly based on Sufi hypothetical opinions and discovery of meanings’ (Abdul-
Raof, 2010: 144). This type of Sufi exegesis is based on ta’wīl, and Sufis introduce elements 
with spiritual and divine meanings so their interpretation swings from over-interpretation to 
twisting of meanings. 
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Abdul-Raof (2010: 143) states that Sufism is Islamic mysticism and that it appeared during 
the end of the second/eighth-century. The major objective of early Sufism was to ‘fill in a 
moral vacuum and most importantly to abandon the pursuit of material gains’. The Sufi 
attitude towards Qur’ānic exegesis may be considered as tafsīr išārī, since it places 
particular stress on the spiritual significance of Qur’ānic teachings by referring to the hidden 
meaning of the verse rather than the clear and sensible meaning, in order for Sufis to justify 
their mystical doctrines. 
The following example is taken from one of the important Sufi exegeses by Muḥy al-Dīn b. 
al-ʕrabī, where he elaborated from the apparent meaning of the text to its symbolic 
meaning. He commented on the verse (ايلع اناكم هانعفرو) (Q19:57).  
 لَاع ىحر هيلع رودت يذلا ناكلما ةنكملِا ىلعأو ، ُلَفأ ةعبس هتتُو ، سيردإ ةيناحور ماقم هيفو ، سمشَلا كلف وهو ، ُلَفلِا
رشَع سمالا وهو ، ُلَفأ ةعبس هقوفو. 
which means ‘And We raised him to a high station’ in a philosophical way when he said 
‘the highest places of the world where the universe spins, which is the orbit of the sun that is 
similar to the high spiritual position of (prophet) Idris. Below it there are seven orbits and 
another seven orbits above it, and he is in the fifteenth orbit’ (Al-Ḏahabī, 2000: 582). 
Then he mentioned that the Muslims are in the highest position based on another ayah (متنأو 
مكعم اللهو نولعلِا) (Q47:35), which means ‘while you are having the upper hand. Allah is with 
you’ but these two ayahs appear in totally different contexts (Al-Ḏahabī, 2000: 582; Al-
Qaṭṭān, 1995: 356-357). The previous example illustrates that the exegete’s over-
interpretation twisted the meaning of the ayahs. 
 
Brelwis are a group of religious scholars ʕulamā’ and their followers, originally of South 
Asia, who trace their worldview to the teachings of Aḥmad Riḍā Khān Brelwi (d. 1921). 
The Brelwis call themselves (Ahl as-Sunna wa al-Jamāʕa); the ‘People of the [Prophet’s] 
Sunna and the majority community’ (Sanyal: 2014).  Brelwis Exegesis sources are the 
classic ones of Qur’ān, hadith. Some Brelwis believe that Prophet Muhammad had total 
knowledge of the unseen and support this believe in their interpretation of Qur’ān and used 
al-nasix wa al-mansūx to support their views. 
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According to Sanyal (2014), Aḥmad Riḍā Khān accepted weak hadiths that elevate the 
Prophet’s stature even if it would resembles Shia beliefs, even though his arguments were 
based on Sunni sources and not Shia ones. Such issues include the concept of the pre-
eminence of the Prophet’s light, which was created before God created the spiritual or 
material universe and before the creation of the first prophet Adam; the belief that God 
created the world for the Prophet's sake; the belief that the Prophet's ancestors were 
believers; and the belief that the Prophet, being made of light, had no shadow. 
Tafsīr has been, and remains, a crucial element for the understanding of the text and 
message of the Qur’ān. The above account indicates how vital is this topic and how earlier 
Muslim scholars tried to avoid any aspect that could result in misinterpretation. Ibn ʕabbas 
refers to four aspects of Qur’ānic discourse: 1. Linguistic matters that the Arabs knew 
because of its language; 2. General aspects which no one will be excused from not knowing 
– which are the basic Islamic doctrines; 3. Matters that scholars with firm knowledge can 
interpret, and finally; 4. Matters which no one knows except Allah, so these cannot be 
interpreted. Nevertheless, sectarian exegesis did not follow similar rules thus every sect 
have its own exegeses that support its beliefs from any of these aspects.  
4.10 Conclusion 
This chapter attempted to clarify the relation between Qur’ān exegesis and Qur’ān 
translations. In order to do so, I introduced the science of Qur’ān exegesis and defined the 
major concepts in the field. In addition, I traced the historical development of Qur’ān 
translation, and then described the approaches used by exegetes which lead us to a direct 
connection with the translation of the Qur’ān. Some Qur’ān translations explicitly state that 
they reflect the views of one sect or another, while other translations claim not to be 
influenced by any sect. Further analysis of whether these sects’ beliefs are reflected in their 
translations or not will be provided in the following chapters. 
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Chapter Five:  
Analytical and Comparative View of Linguistic and Theological Issues Found in 
Different English Translations of the Qur’ān 
5.1 Introduction 
Translating the Qur’ān is a challenging interpretative work which requires a continuous 
balance between language, the superficial meaning and intended meaning of the message. 
Many aspects of Qur’ānic studies have received extensive and comprehensive attention from 
different scholars at various times. Yet despite its vitality, the issue of evaluating translating 
the Qur’ān has been approached from a narrow angle. 
The work in previous chapters was intended to pave the way for the coming analysis 
chapters. Building on the exploration of translators’ dogmas and differences with mainstream 
Muslim beliefs aided the examples selection, while studying the criteria of a good translation 
along with the features of Qur’ān language and the relation between tafsīr and translation 
utilized a holistic approach to translation quality assessment for the selected examples. This 
chapter will provide a systematic review of examples from more than half the English Qur’ān 
translations to date (1734-2014), by means of a close comparative-contrastive analysis of 
selected examples which are both random and representative of all the chosen translations. 
5.2 Context and Background 
For Muslims the Qur’ān is the supreme source of knowledge and guidance, and a source of 
legal judgment šarīʕah, besides being God’s own words, both in form and content. This 
supreme position creates more difficulties for the translator in finding the correct equivalent 
to render the meaning while maintaining adequacy and accuracy. 
Robinson’s description of an ideal ‘good translation’ of the Qur’ān is that it should be 
‘accurate, consistent, of literary merit and easy to consult’ (Robinson, 1999: 71).  None of the 
English translations of the Qur’ān which were available to review at that time (i.e. 1999) was 
entirely satisfactory to him because none of them met all four criteria (ibid). Keeping the 
mentioned criteria in mind, and knowing that translators can be influenced by their dogmas 
and ideologies while translating the Qur’ān (as in Robinson, 1997, Al-Harahsheh, 2013, El-
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Hadary, 2013 and Mohaghegh, 2013), this entails the need for a careful systematic model to 
carry out the assessment through sampling rather than whole texts. 
According to Schaffner (2003: 23): 
The relationship between ideology and translation is multifarious. In a sense, it can be said that any 
translation is ideological since the choice of a source text and the use to which the subsequent 
target is put is determined by the interests, aims, and objectives of social agents. But ideological 
aspects can also be determined within a text itself, both at the lexical level (reflected for example, 
in the deliberate use choice or avoidance of a particular word) and the grammatical level (for 
example, use of passive structures to avoid an expression of agency).  
In view of the fact that translators are influenced by ideology, and that Qur’ān translators 
come from widely different dogmatic backgrounds, the question which arises is: why should 
the translator’s ideology be assessed and why should its influence on translation accuracy be 
evaluated? 
The first reason is the significance of the Qur’ān to Muslims. The holiness of the book to 
Muslims and the importance of it in their daily life requires and assumes that translators 
would be working on a translation with the goal of ultimate faithfulness to meaning and not 
to their ideology.  
The second reason is to measure whether the average ratio of appropriate translation to non-
appropriate translation of ayahs differs based on the sensitivity of the content and meaning of 
the chosen ayahs for the translator’s dogma. This will lead us to have evidence-based results 
founded on one of the largest comparative analyses that have been carried out on the 
evaluation of English Qur’ān translations. 
Therefore, this being the third reason, this should give an independent and impartial 
recognition of faithful translators, regardless of their dogmatic background. This will avoid 
the generalization of mistrust of translations done by non-Muslims and steer clear of 
unconditional confidence in translations done by Muslims. Such an evaluation is much 
needed and I agree with Fatani’s (2006: 668) statement that ‘what is surprising is the fact that 
no substantial work has so far been done to critically examine the mass of existing English 
translation of the Qur’ān, i.e. to analyse the quality of the major translations and to highlight 
their hallmarks and shortcomings’. The coming sections may partly provide answers to this 
need.  
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5.3 Problematic Linguistic and Theological Translation Issues  
Surveying numerous previous studies on Qur’ān translation, I determined that the majority were 
mainly concerned with discussing certain linguistic feature or themes in specific surahs or from 
the Qur’ān as a whole. Studies on theological aspects of Qur’ān translations and translators are 
less common, and usually compare from three to ten translations in the most recent studies. 
In order to identify and then evaluate the role of translators’ dogmas in their translations on such a 
wide scale as thirty five English translation of the Qur’ān, I needed to identify the main 
differences between the translators’ dogmas and those of mainstream Muslims. To achieve this, I 
surveyed the selected translations, and then categorized them into three major groups: non-
Muslims, quasi-Muslims and Muslims. Each group was discussed separately, and the main 
differences were highlighted in order to set up criteria for choosing sampled ayahs (see Chapter 
one, section 1.7.1). 
The analysis of examples will be in the light of the Qur’ānic TQA model put forward in Chapter 
Two. Examples will be chosen to illustrate whether translators succeeded in achieving 
equivalence at word level and multi-word level on the one hand and the true meaning on the 
other.  
The outcome should clarify the relationship between the translation and the dogma of the 
translator. It is important here to point out that this study does not aim to criticize particular 
translations, but rather aims to investigate the extent to which they appear to succeed in solving 
the problem of translating the Qur’ānic text. The feasibility of the Qur’ānic TQA and possible 
implementation of it for further studies will then be discussed. 
5.3.1 Problematic Linguistic Issues 
The previously mentioned model helped in setting up the criteria for sampling that are suitable for 
this research, but the step-by-step analysis of the selected examples will be undertaken in the light 
of Newmark’s (1988:186-189) comprehensive scheme for TQA. The scheme covers five topics: 
1. It begins with a brief analysis of the source text in terms of the text intention and functional 
aspects beside the author's purpose, target readership, quality of language, and themes covered 
(ibid:186)  
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2. The next step is to identify potential problems, to see how the translator solved the problems, 
the judgment being based on translator standards  
3. The third step is to compare the translated text with the original  
4. The fourth step is to evaluate the translated text, specially the referential and pragmatic 
accuracy of the translations both by the translator's standards and by the assessor's standards 
5. Finally, the assessor has to evaluate the translation's importance in the target language culture 
in terms of its influence on the language or discipline.  
This will be reflected in the analysis of the following examples by means of analysing each ayah’s 
meaning through consulting numerous exegeses such as Az-Zamaxšarī, al-Qurṭubī, Ibn ʕašūr and 
Ibn Kaṯīr, followed by identifying where there might be a translation trap or problematic issue. 
The selected translations will be compared with the ayah in Arabic and with other translations, 
followed by a review of which translation choice was the most appropriate; also, less appropriate 
translations will be highlighted. 
5.3.1.1  Word Level and Multi-Word Units 
The following examples will discuss ayahs with translation difficulties, both at word level and 
multi-word level. The translation choices were chosen from the 35 selected English Qur’ān 
translations included in the study. Whenever two or more translations of the same ayah were 
identical then the translation is only mentioned once. Translation authors are not mentioned in this 
set of examples since the focus is purely on the linguistic translation choices. Translation authors 
are only mentioned when necessary. 
Example 1 
 هط   
   (Q20:1) 
Translation choices 
1. Ta Ha 
2. T. H. 
3. O Man 
Analysing the translation of this ayah, it shows that all translations fall within the meaning of 
one of the well-known exegeses. According to Az-Zamaxšri (2003), Ta Ha has two 
meanings; one was to ask the Prophet to put both his feet on the floor when praying,اهأط as he 
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used to lift up one while he was praying the night prayer, so he was asked to lower both his 
feet and to stand on both legs. The second meaning according to Al-Qurṭubī (1967) is ‘O 
Man’ as it was known in the tribal dialect that TaHa means لجر اي. This opinion is adopted by 
Ibn ʕbbās and narrated by Al-Baihaqqī. A third opinion mentioned in Al-Qurṭubī (1967) is 
that Ta Ha is one of the Prophet’s names.  
Example 2 
 َرحصَعحلاَو 
(Q103:1) 
 
Translation choices 
1. CONSIDER the flight of time! 
2. By the declining day 
3. I swear by the time 
4. By (the Token of) Time (through the 
ages) 
5. By eventide, everyman 
6. By time 
7. By the declining day 
8. TIME AND AGE are witness 
9. By the Late Afternoon 
10. By Time (especially the last part of it, 
heavy with events) 
11. By the afternoon 
12. By Al-Asr (the time) 
13. I SWEAR by the declining day! 
14. By the time of the beloved (Prophet). 
 
The meaning of this ayah, according to Al-Qurṭubī (1967) may be one of the following: the 
time (after ḏ̟uhr); day and night; the afternoon; the last hour of the day; the prayer (an oath by 
the ʕsr prayer); or an oath by the time (Era) of the Prophet or the Lord of Time (Al-ʕsr). 
Considering this exegesis, all translation choices were of the right interpretation in terms of 
meaning. Translation choices number 8 and 10 added extra information within the text that 
were not essentially required to understand the meaning. Hence, I find them less appropriate 
than the rest of the choices.  
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Example 3 
 َر حجَفحلاَو 
(Q89:1) 
Translation choices 
1. CONSIDER the daybreak 
2. By the Dawn 
3. I swear by the daybreak 
4. By the break of Day 
5. I CALL TO witness the dawn 
Studying this verse and the most common translation choices used by translators, the meaning of 
this ayah was preserved in the translation. According to Al-Qurṭubī (1967) the possible meanings 
of رْج فْلا are: the daybreak of every day; the whole day; the daybreak of the first day of Muḥarram, 
since it is the first day of the Islamic year; the Morning prayer; the morning of Eid day; the 
morning of the last day of the ten days of Ḏū-l-Ḥijjah; the morning of the first day of the twelfth 
month in the Islamic calendar (Ḏū-l-Ḥijjah) since the following verses are talking about the first 
ten days of Ḏū-l-Ḥijjah. Considering the variety of meanings given to رْج فْلا in this ayah, the 
translators made an appropriate choice by keeping the sense of the translated ayah similar to the 
text in Arabic without addition. I find the addition in the fifth translation ‘I CALL TO witness’ to 
be unnecessary.  
Despite the fact that there is no concern over translation accuracy, one cannot avoid thinking 
how   رْج فْلا was translated similarly to   ق ل فْلا in the following example: 
Example 4 
  َقَلَفحلا ِّبَرَب ُِ وُعَأ حلُق    
(Q113:1) 
Translation choices 
1. the rising dawn 
2. the Daybreak 
3. the Dawn  
4. rising day 
Studying this ayah and the most common translation choices used by translators, only one of 
the meanings of Al-Falaq was preserved in the translation. Hence according to Al-Qurṭubī 
(1967) Al-Falaq means either: a prison in Hellfire; a house in Hellfire; one of Hellfire’s 
names; a valley in Hellfire; a tree in Hellfire; a well in Hellfire; mountains and rocks split 
apart to give water; or the daybreak. 
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The lack of suitable equivalence in English at word level is one of the hurdles that face 
translators. This can result in a similar translation for different words such as   رْج فْلا and   ق ل فْلا, 
having different shades of meanings that cannot be converted into English with single-word 
equivalents.  
Example 5 
 هلاَو حمُكَقَلَخ يَذهلا ُمُكهَبر اوُدُبحعا ُساهنلا اَهُّ يَأ َاي َنوُقه ت َت حمُكهلَعَل حمُكَلحب َق حنَم َنيَذ 
(Q2:21) 
Translation choices 
1. MANKIND! 
2. O men! 
3. O ye people! 
4. O humanity! 
5. Mankind 
6. Now O humankind! 
7. O men of Mecca 
Studying the possible translation of   ساَّنلا ا  هُّي أ most translations interpret it correctly with the 
range of possibilities illustrated above. Only one translation (Sale’s) used inappropriate 
equivalence when it specified the addressees by ‘O men of Mecca’. According to Al-Qurṭubī 
the intended meaning here is mankind and he rejected the other meaning ‘O Men of Makkah’ 
based on the fact that this surah is Madinan and was revealed after the Hijrah. Another 
opinion is that this ayah addresses non-believers since the request in the ayah is to worship 
God. However, the translation cannot be limited to men of Makkah only. 
Example 6 
  َنوُوَا ِحلاَو حمُه اَهيَف اوُبَكحبُكَف  
(Q26:94)  
1. hurled into 
2. hurled therein 
3. thrown down into 
4. thrown headlong into 
5. be toppled into 
6. bundled into it 
7. thrown in it 
8. pitched into 
Translation choices 
The above translations of the verb او ب  كْب ك give one shade of the meaning. The verb  او ب  كْب ك  can be 
more accurately described as the act of being thrown in on their faces over each 
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other/gathered in a group then thrown into Hellfire (Al-Qurṭubī, 1967). This doesn’t make 
any of the mentioned translations inappropriate, but the translation lacks the sense of 
movement imbedded in the meaning.  
Example 7 
 َدَهَو َهحيَلَع َباَت َف ُهَُّبر ُهاَبَت حجا ُهثُ 
(Q20:122) 
1. elected him [for His grace] 
2. chose him 
3. recalled him 
4. brought him close 
5. accepted him 
6. had mercy on him 
Translation choices 
Surveying the translations of this ayah, the majority of translators opted for a literal 
translation for the verb   ها ب تْجا, which is accurate, but adding a footnote explaining the meaning 
further would enhance the translation. According to Al-Qurṭubī (1967), Adam committed the 
sin of eating the apple from the forbidden tree before he was chosen to be a prophet, i.e.   ها ب تْجا, 
was a reference and sign of the start of Adam’s prophethood. 
Example 8 
    يَبُّم  ناَخُدَب ُءاَمهسلا َتحَأت َم حو َي حبَقَتحرَاف 
(Q44:10) 
Translation choices 
1. Smoke 
2. smoke (or mist) 
3. drought  
According to Al-Qurṭubī (1967), there are three meanings for the word ناَخُد. The first is 
related to smoke as a sign for the day of judgment, which will fill the area between the earth 
and the skies and will stay on the earth for forty days; the second meaning refers to a sign of 
tiredness from hunger that happened to the Quraīsh as a result of the Prophet’s prayer against 
them, so that the hungry Quraīshī people saw something like smoke coming from the dry 
earth and smoke between the earth and the skies from their tiredness; the third meaning is that 
the ayah refers to the smoke appearing on the day of the fatḥ of Makkah which was 
considered an early sign of the day of judgment. 
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Interestingly, Khalifa’s (2000) translation adds a note to this ayah that ‘only two signs are yet 
to be fulfilled, this smoke and Gog and Magog’, since according to the submitters’ belief 
there will be no return of the Prophet ʕīsā to Earth. Here the translator’s added note confirms 
his own belief. 
The same word ناخد was used in different ayahs but with different connotations and 
references, as follows. 
Example 9 
 َتَأ اََتلَاق اًهحرَك حوَأ اًع حوَط اَيَتحئا َضحرَ حلََلَو َاَلَ َلاَق َف ٌناَخُد َيَهَو َءاَمهسلا َلَإ  َٰو َت حسا ُهثُ َيََعئَاط اَن ح ي  
(Q41:11) 
Translation choices 
1. Smoke 
2. Vapour 
3. Gas 
4. Haze 
The same word ناخد in this ayah refers to the creation of the skies and the earth, as according 
to Az-Zamaxšarī (2003) and Ibn ʕašūr (2000), the Throne was on water before the creation, 
and during the creation Allah ordered the water to have vapour, which lifted the Throne 
above water level, and later on the skies were created from this vapour. Reflecting this 
meaning on the translation choices above, the three choices of ‘smoke’, ‘vapour’ and ‘haze’ 
render the meaning in a better way than ‘gas’. 
Example 10 
 َيَحَبحصُّم مَهحيَلَع َنوُّرُمََتل حمُكهنَإَو   
(Q37:137) 
Translation choices 
1. morning-time 
2. in the morning 
3. by day 
4. daytime and at night 
5. at dawn 
The literal translation of the word   ني  ح بْص ُّم refers to the Hejazi Arab merchants’ daily routine 
of passing by the ruins of a bygone people who didn’t believe in previous prophets’ messages 
and who had their punishment. Still these merchants did not learn from the punishment of 
bygone people and did not believe in the current prophet. 
The literal translation of the word   ني  ح بْص ُّم is ‘[doing in] the morning time’, but according to 
Al-Qurṭubī (1967), Az-Zamaxšri (2003) and Al-Ṭabarī (1989) it may also refer to any time 
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during the day. These results mean that all translations are accurate whether they refer to 
morning only or to the whole day period. 
Oaths, in terms of meaning, give a stronger emphasis to confirm a statement. It is acceptable 
that the translated ayah couldn’t reflect the oath in the TT in a similar way to the ST, since 
each language has it is own style of oaths, but the translation is less accurate when the 
translator’s strategy is to totally omit the oath since this will remove the intended emphasis 
on the ayah. 
The following two ayahs illustrate translations of oaths in two different cases: 
Example 11 
 ُّم  لَلََض يَفَل َانَاَبأ هنَإ ٌةَب حصُع ُنحَنََو اهنَم اَنَيَبأ َٰلَإ ُّبَحَأ ُهوُخَأَو ُفُسوَُيل اوُلَاق ِح َإ  يَب  
(Q12:8) 
Translation choices 
1. Truly 
2. Verily 
3. Certainly 
4. Although we are many 
5. Surely 
6. Why! 
Surveying the different translations of the oath letter   ل in   ف سو ي  ل, the translator’s accurate 
choices revolved around choosing words to confirm the statement. Other choices such as 
choices number 4 and 6 are less appropriate and don’t convey the meaning. The following 
ayah illustrates a different approach to oath translation: 
Example 12 
  َدَل َبحلا اَذَِّ ُمَسحُقأ َلَّ    
(Q90:1) 
Translation choices 
1. NAY! I call to witness this land 
2. Nay, I swear by this city 
3. I swear an oath by this land 
4. I swear by [this] countryside 
5. I swear by yonder city 
6. I CALL THIS earth to witness 
7. I do swear by this land 
8. I solemnly swear by this town 
9. I need not swear by the Lord of this 
land 
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The two approaches adopted by translators were to either literally translating the لا as ‘Nay’ 
or to add ‘not’, as in the translation of choices number 1, 2 and 9. The second approach was 
more communicative and rendered the intended emphasis sense of the oath, which the 
translation choices in 7 and 8 were the most accurate. 
It is noticeable that translators infrequently chose to add words that are not particularly 
mentioned in the ayah intending to give a clearer TT, but this is not always accurate. An 
example is the addition of the word ‘Lord’ in the ninth example. Also, the translators’ choices 
in 4, 5 and 6 were less accurate (‘countryside’ in 4, ‘yonder’ in 5 and ‘earth’ in 6) since more 
adequate choices are achievable. 
The translation of different words the meanings of which overlap with each other is always 
challenging, since the translator’s words can be interchanged with one another, depending on 
the translator’s lexical choices. For example, surveying the translation choices for the words 
  سَب َق compared to   سَب َق  باَهَش and    ةَو حذَج in the following charts illustrates the closeness in 
translation while the meaning is diverse in the ST. 
Example 13 
ا ىَلَع ُدَجَأ حوَأ  سَبََقب اَه ح نِّم مُكَيتآ يِّلَعهل ًارَان ُتحسَنآ ِّنَِإ اوُثُكحما َهَل حهََلِ َلاَق َف ًارَان  ََٰأر ِح َإ ًدُه َراهنل 
(Q20:10)   
Translation choices 
1. a brand 
2. a live coal 
3. burning brand 
4. firebrand 
5. a coal 
6. flaming brand 
7. ember 
8. torch 
9. a piece from it 
 
The translation choices for the word   س ب ق varied from too general, as in translation choice 5, to 
more specific descriptions, as in choices 2 and 7 and to a lesser extent, choice 8. Similarly, 
the translation of   س ب ق  با  ه  ش reflected very similar choices which vary in accuracy as follows: 
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 Example 14 
 َت حمُكهلَعَل  سَب َق  باَهَشََب حمُكَيتآ حوَأ  َبَِبِ اَه ح نَم حمُكَيتآَس ًارَان ُت حسَنآ َِّنَِإ َهَل حهََلِ ٰىَسوُم َلَاق ِح َإ َنوَُلطحص 
(Q27:7) 
Translation choices 
1. a burning brand 
2. a borrowed flame 
3. burning firebrand 
4. flaming firebrand 
5. glowing ember 
6. burning piece 
7. burning stick 
8. brand lighted 
9. ember 
10. burning torch 
11. blazing brand 
 
The second and sixth choices are too general, while the seventh choice is accurate but the 
fifth choice ‘glowing ember’ is the closest to the Arabic meaning. The third ayah which 
illustrate the translation of ة  ْوذ  ج showed very similar translation choices to the above 2 ayahs, 
though ة  ْوذ  ج refers to a live coal or wooden stick wither it has burning fire at one of its ends or 
not. 
Example 15 
املف ًارَان ُت حسَنآ ِّنَِإ اوُثُكحما َهَل حهََلِ َلَاق ًارَان َروُّطلا َبَناَج نَم َسَنآ َهَل حهََأب َراَسَو َلَجَ حلِا ىَسوُم ٰىَلَق   َبَِبِ اَه ح نِّم مُكَيتآ يِّلَعهل
 َنوَُلطحصَت حمُكهلَعَل َراهنلا َنِّم  ةَو حذَج حوَأ   
(Q28:29) 
Translation choices 
1. burning brand 
2. brand from the fire 
3. brand of fire 
4. burning firebrand 
5. burning wood of fire 
6. an ember 
7. a portion of the fire 
8. a burning stick 
9. brand out: of the fire 
10. burning branch 
11. burning wood from the fire 
12. a burning piece of the fire 
13. a faggot from the fire 
Choices 6, 11 and 13 are the most accurate based on the various exegeses of ة  ْوذ  ج, whether it 
was a live coal or lighted sticks. 
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Similarly, the translation of the words   ةَّي  ح and   نا بْع ث are used interchangeably as follows:  
Example 16 
 اَهاَقحَلَأفىَع حسَت ٌةهيَح َيَه اَِ ََإف   
(Q20:20) 
Translation choices 
1. Snake 
2. Serpent 
3. Viper 
Example 17 
 ٌيَبُم ٌناَبحع ُث َيَه اَِ ََإف ُهاَصَع ىَقحَلَأف  
(Q7:107) 
Translation choices 
1. Serpent 
2. Snake 
3. Python 
4. a (huge) snake 
Studying the translation choices for these two examples, both included ‘snake’ and ‘serpent’ as 
equivalent to   ةَّي  ح and   نا بْع ث, while according to the dictionary and exegeses,   نا بْع ث is larger and 
more frightening than ةَّي  ح. This is why ةَّي  ح was used in the ayah while talking about the prophet 
Moses observing his stick turning into a ةَّي  ح, while نا بْع ث was used twice in Qur’ān to describe 
the stick turning into a huge and scary نا بْع ث to frighten Pharaoh. 
The translation choice of using ‘viper’ or ‘python’ is too specific to these types of snakes, and 
there is no need to specify the snake types here in these ayahs, since they are not mentioned. 
The addition of the adjective ‘huge’ in the fourth translation choice in the second ayah is 
accurate since this addition provides emphasis of the scariness of نا بْع ث. 
An additional example of problematic linguistic issues from the same story of the prophet 
Moses is the translation of the word   ن  مْي ْلْا and   جَّشلا  ة  ر  : 
Example 18 
  ٰىَسوُم َاي حنَأ َةَرَجهشَلا َنَم َةََكراَبُمحلا َةَعحق ُبحلا ي  ََن حيََ حلِا َداَوحلا َئَطاَش حنَم َيَدُون اَهَاتَأ ا همَل َف َيَمَلاَعحلا ُّبَر ُ هلِلّا َانَأ َِّنَِإ   
(Q28:30) 
 
Translation choices 
1. Out of the tree [burning] 
2. from the tree 
3. the bush 
4. a tree 
5. from a bush 
169 
 
6. out of the bush 
7. in the blessed spot of the bush 
8.  burning bush 
 
In this example the word   ة  ر  جَّشلا was translated accurately as ‘tree’ or ‘bush’. The first and last 
translation choices added ‘burning’ to the tree and this was not based on any of the used 
exegesis and might rather be influenced by the biblical term of the burning bush. The word 
  مْي ْلْا  ن  was accurately translated in the ayah above, but it has more variety in its translation in 
the following example. 
Example 19 
اًّيََنج ُهاَنح بهر َقَو ََن حيََ حلِا َروُّطلا َبَناَج نَم ُهاَنح يَدَانَو  
(Q19:52)   
Translation choices 
1. right-hand slope 
2. right slope 
3. the blessed side 
4. right side 
5. right edge 
Studying the translation choices shows that one translation rendered ن  مْي ْلْا as ‘blessed’ rather 
than as ‘right side’, the right side having a connotation of blessing in Islam since the people 
of good deeds will receive their books in the Day of Judgment by their right hand. Also the 
people who are in paradise are  نيميلا باحصا, but this cannot be associated with the right side 
of the mountain where Moses talked to God. Therefore, this translation choice is inaccurate. 
Translators also had different choices when translating ىًو ط, as in the following example. 
Example 20 
 َكحيَلحع َن حعَل حخَاف َكَُّبر َانَأ َِّنَِإ  ۖ  ًوُط َسهدَقُمحلا َداَوحلَاب َكهنَإ   
(Q20:12) 
Translation choices 
1. the twice hallowed valley, 
2. holy valley of Tuwa 
3. the holy plain of Towa 
 
While some translators opted to keep the name of the valley as ىًو ط, other translators 
translated the name as in the first example. Both translations are supported by exegesis so 
they are both accurate. 
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Example 21 
  ٌبيَنُّم ٌهاهوَأ ٌميََلَلْ َميَهاَرح بَإ هنَإ    
(Q11:75) 
Translation choices 
1. most clement, most tender-hearted, 
intent upon turning to God again and 
again. 
2. mild, imploring, penitent 
3. forbearing, tender-hearted, oft-
returning (to Allah) 
4. forbearing (of faults), compassionate, 
and given to look to God. 
5. forbearing, sympathetic, one who turns 
in repentance 
6. lenient, worried, concerned 
7. forbearing, tender-hearted, and devout 
8. forbearing, long-suffering, penitent 
9. forbearing, plaintive, [and] penitent 
10. clement, pitiful, relenting 
11. pitiful, compassionate, and devout 
person 
The translation choices of adjectives describing the prophet Ibrahim showed some differences 
in the word choices and the style of the ayah in TT. The translations varied between long 
descriptions as in translation 1 to a shorter version in 2, which is accurate and acceptable. 
While all translation choices for this ayah where accurate to different degrees, the choice of 
the word ‘concerned’ in number 6, ‘devout’ in number 7 and ‘relenting’ in number 10 are the 
least accurate. 
Example 22 
      حدَقَلَو َهَلِلّ حرُكحشا َنَأ َةَم حك َحلْا َناَمحُقل اَن ح ي َتآ  ۖ  َهَس حف ََنل ُرُك حشََي َا هنَََّإف حرُك حشََي نَمَو  ۖ  َهلِلّا هنََإف َرَفَك نَمَو
دي ََحْ  َنَِغ 
(Q31:12)                                             
Translation choices 
1. ‘Be grateful unto God - for he who is 
grateful [unto Him] is but grateful for 
the good of his own self; whereas he 
who chooses to be ungrateful [ought to 
know that] 
 
2. Give thanks unto Allah; and whosoever 
giveth thanks, he giveth thanks for (the 
good of) his soul. And whosoever 
refuseth - Lo!  
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3. Show (thy) gratitude to God." Any who 
is (so) grateful does so to the profit of 
his own soul: but if any is ungrateful 
 
4. Give thanks to God. And whoever gives 
thanks, gives thanks only for himself. 
And whoever was ungrateful…. 
 
Studying the translation choices for this ayah shows that all translations were accurate, but 
translation choice number 4 was successful in rendering the continuity of meaning that is 
embedded in ر كْش ي, as the verb is in the present form while   ر ف ك is in the past form. This 
according to Ibn ʕašūr (2000) refers to the need of continual gratefulness and thanks to God 
in order to fulfil al-Shukr. 
Example 23 
 َمَقحلاَو َس حمهشَلاَو اًبَكحوَك َرَشََع َدَحَأ ُتحيََأر ِّنَِإ َتََبأ َاي َهَيَبَلِ ُفُسُوي َلَاق ِح َإ َنيَدَجاَس لِ حمُه ُتح يََأر َر 
(Q12:4) 
Translation choices 
1. Prostrate 
2. making obeisance 
3. bowing down 
4. adoring 
The judgment of the accuracy of translation choices for the word  َنيَدَجاَس in the current 
example is a challenging one, since translators who chose literal translation gave more 
accurate translations. However, it is understandable why other translators opted for 
translating the sense rather than the action of sujūd, as in translation choice number 4. 
The challenge that might have faced translators is that sujūd in Islam is only for God, so 
possibly the translator was avoiding this sense, but it is clear from the exegeses that this type 
of sujūd was a sign of greeting and respect at the time of the prophet Yusuf, and not a sign of 
praying in the religious sense. Therefore, I reckon that the third translation choice is the most 
accurate while the fourth is the least accurate. The same issue with sujūd is reflected in the 
translation of the next example: 
Example 24  
 اًد هجُس ُهَل اوُّرَخَو َشحرَعحلا ىَلَع َهحيَو َبَأ َعََفرَو   
(Q12:100) 
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Translation choices 
1. fell down before Him 
2. fell down in prostration before him, 
3. fell down before him as ones who 
prostrate themselves 
4. fell down on their knees before him. 
5. They all bowed down before him 
While all translation choices were accurate, the fifth choice excelled because it gave the sense 
of sujūd as an accepted way of greeting. It is noticeable that some translators added footnotes 
to further explain the sujūd. One for example referred to the view that the pronoun refers to 
God, therefore all prostrated to him. This is mentioned in one of the exegeses, so it can still 
be considered an accurate translation. Furthermore, one translator added a note that this Sujūd 
is metaphorical besides being a greeting accepted in the East. 
Example 25 
 َلَّ هَنِ ُب َاي ُُهظََعي َوُهَو َهَنحبَلَّ ُناَمحُقل َلَاق ِح َإَو  َهلِلَّاب ُح َر حشَُت   ۖ  ٌميَظَع ٌمحُلظَل َُ حرِّشَلا هنَإ   
(Q31:13) 
Translation choices 
1. my dear son! 
2. my son! 
3. My dear son 
4. My son 
5. O son 
This example illustrates the translation choices for  َّي ن ب ا ي in the ayah above which ideally 
should differ from the translation of the more common use:  ا يا َّي ن ب , since  ِّي ن ب ا ي is a diminutive 
form of  ا يا َّي ن ب  and this is expected to appear in the translated text. 
Translation choices such as numbers 1 and 3 were the most accurate since these render the 
diminutive sense. Choices 2 and 4 are accurate but choice 5 is the least idiomatic. 
Example 26 
 َكَل َتحيَه حتَلَاقَو َباَوح َب حلِا َتَقهلَغَو َهَسحفه ن نَع اَهَتحي َب ي  َوُه َتَهلا ُهحتَدَوَارَو  ۖ  َق َهلِلّا َِ اَعَم َلا   ۖ  َياَوح ثَم َنَس ححَأ ِّبَِر ُههنَإ  ۖ  َإ ُههن
 َنوُمَلاهظلا ُحَل حف ُي َلَّ  
(Q12:23) 
Translation choices 
1. bolted the doors 
2. made fast the doors 
3. she fastened the doors 
4. she shut the doors 
5. closing the doors 
6. barred the doors 
7. locked the doors 
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8. shut the doors 
Similarly to the previous example, the translation of the word   ت قَّل  غ should differ from the 
translation of ا  ت قل غ  for instance, since   ت قَّل  غ has a stronger meaning than merely closing a door. 
It gives a meaning of closing many doors with assurance of no entry to the room or access 
from any door. Therefore, the first translation choice is the strongest in rendering the 
meaning. The rest of the translation choices are fairly accurate but do not provide the same 
specific sense given in the ayah. 
Example 27 
 ََهب حتهَهَ حدَقَلَو  ۖ   َٰأهر نَأ َلَّحوَل َاَِّ همَهَو َهَِّبر َناَهحر ُب  ۖ   َذَك َءاَشَ ححَفحلاَو َءوُّسلا ُهحنَع َفَرحصََنل َكَل  ۖ يَصَل حخُمحلا َانَداَبَع حنَم ُههنَإ  
(Q12:24) 
 
Translation choices 
1. had he not seen [in this temptation] an 
evidence of his Sustainer's truth 
2. if it had not been that he saw the 
argument of his Lord. 
3. were it not that he had seen the manifest 
evidence of his Lord 
 
4. but that he saw the evidence of his Lord: 
 
5. if it were not that he saw proof of his 
Lord 
6. but for the indication he received from 
his Lord 
 
7. had he not seen the Clear Proof of his 
Lord. 
 
8. had he not beheld the proof of his Lord 
9. but that he clearly saw the Presence of 
his Lord: 
 
10. he had seen the manifest evidence of his 
Lord 
 
11. had it not been that he saw the 
demonstration of his Lord 
12. had he not seen the evident 
demonstration of his Lord 
13. had he not seen a token from his lord 
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The translation of نا هْر ب varied based on the understanding of each translator. While exegeses 
give many interpretations of what   هْر بنا  specifically means, there were translations which did 
not follow any of the commonly accepted meanings. The first translation style is too literal 
and the choice of ‘Sustainer's truth’ is not accurate. Similarly the translation choices of 
‘argument’, ‘indication’, ‘demonstration’, ‘token’ and ‘presence of his Lord’ in choices 2, 6, 
11, 12, 13 and 9 are not accurate either.  Translation choices 3, 4, 8 and 10 are clearer as they 
avoid giving a specific unnecessary description.  
Example 28 
 ُس حمهشَلا َلَّ َراَهه نلا ُقَباَس ُلحيهللا َلََّو َرَمَقحلا َُ َر حدُت نَأ َاَلَ يَِ َبَني  ۖ  وُحَب حسَي  كَل َف ي   لَُكون  
(Q36:40)      
Translation choices 
1. float 
2. swims along 
3. swim 
4. swimming 
5. floats 
6. coursing 
7. floating 
8. moveth 
9. swims 
The translation of the verb نو  ح بْس ي would ideally reflect the movement of the sun and moon. 
The translation choice of the word ‘swim’ would be ideal if it was not that swimming is 
associated with the will of doing the swimming and the ability to stop. Similarly, the 
translation choice of ‘float’ does not reflect the meaning of continuous movement. 
Translation choices number 2, 6 and 8 are more accurate and closer to the original meaning 
than the rest of the translation choices. 
The complication of finding the closest equivalent to a word in the ST can be more difficult if 
the word is technical and related to items well known in the source culture but not as 
common in the target culture. The following examples shows the translation of three different 
words;   ري  مْط ق ,  ًري ق ن and  ًلاي ت ف: 
Example 29 
  ُّم  لَجََلِ يَرحَيَ  لُك َرَمَقحلاَو َس حمهشَلا َرهخَسَو َلحيهللا ي  َراَهه نلا ُجَلُويَو َراَهه نلا ي  َلحيهللا ُجَلُوي ىًّمَس  ۖ  َِ ُهَل حمُكَُّبر ُ هلِلّا ُمُكَل
 ُكحلُمحلا  ۖ  َو  يَْمحطَق نَم َنوُكَلحَيَ اَم ََهنوُد نَم َنوُع حدَت َنيَذهلا  
(Q35:13)   
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Translation choices 
1. the husk of a date-stone! 
2. the white spot on a date-stone 
3. a straw 
4. the least power 
5. white spot of a date stone 
6. a wisp 
7. a seed's shell 
8. the skin of a date stone 
9. the film on a date-palm stone 
10. the smallest speck 
11. a tiniest skin (of a data-stone) of 
anything 
12. the membrane of a date seed 
13. the shell of a seed 
14. a whit. 
15. power over nothing. 
According to Ibn Kathīr (1970) and Al-Qurṭubī (1967) ري  مْط ق is the husk on the date stone, and 
in another less common opinion is a white spot on the date stone, while اًري  ق ن means the tiniest 
dot that can be find on a date stone (Al-Qurṭubī, 1967). These meanings are used 
interchangeably. Also relevant is the word لايتف which means the thread on a date-stone.  
The translation choices in Example 29 show a variety of accurate, less accurate and 
inappropriate translations beside literal translation of words compared to translation of the 
sense of the ayah. For instance, translation choice 1 is more accurate in description than 7, 
while translation choice 12 is too technical. Other translations were too general such as 
translation choice 10, or inappropriate to the meaning such as translation choices 6 and 14. 
Communicative translations omitted the word altogether and opted for the intended meaning 
such as translation choice 4 and 15. 
Example 30 
   َلحُظي َلََّو َةهَن حلْا َنوُلُخ حدَي َكَٰئ َلوَُأف ٌنَم حؤُم َوُهَو ٰىَثُنأ حوَأ  رََِك  نَم َتَاَلْاهصلا َنَم حلَمحع َي نَمَو َن َنوُم ًايَْق  
(Q4:124) 
Translation choices 
1. the groove of a date-stone. 
2. the dint in a date-stone 
3. a jot unjustly 
4. the least injustice will be done to them 
5. in the least 
6. not be speck 
7. the dip in a date stone 
8. the tiniest speck 
9. the speck on a date-stone 
10. the size of (small) spot on the seed, will 
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be done to them. 
11. the slightest injustice 
12. a Naqeera (speck on the back of a 
datestone) 
13. a jot 
14. the skin of a date stone 
Similarly to the previous example, the translation choices for  ًاري ق ن varied between literal 
translation such as translation choices 9 and 10, or the communicative approach such as 
translation choices 3 and 11 and inappropriate choices such as 14. 
Example 31 
 مُهَسُفَنأ َنوَُّكز ُي َنيَذهلا َلَإ َر َت َحلََأ  ۖ  ُي ُ هلِلّا َلَب ًلَيََتف َنوُمَلحُظي َلََّو ُءاَشََي نَم يََِّكز   
(Q4:49)   
Translation choices 
1. a hair's breadth. 
2. the hair upon a date-stone 
3. the husk of a date stone 
4. the least little thing. 
5. in the least 
6. one bit 
7. a whit 
8. the smallest speck 
9. a single date-thread 
10. a thread [inside a date seed] 
11. least injustice. 
12. a Fatila (A scalish thread in the long slit 
of a datestone). 
13. A hair 
Surveying the translation choices for لايتف, all the literal translation choices were based on 
well-known exegeses and meanings of the word. The communicative translation method also 
rendered the meaning within the ayah context too. It is noticeable that some translators opted 
for the borrowing method where the original Arabic words were used and followed by a short 
description.  
Example 32 
 ُهُمَسَنَس َموُطحُر حلا ىَلَع  
(Q68:16)   
Translation choices 
1. [For this] We shall brand him with 
indelible disgrace! 
2. We shall brand him on the nose. 
3. Soon shall We brand (the beast) on the 
snout! 
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4. We will mark him on the snout! 
5. We will mark him on the path. 
6. We shall brand him on the muzzle. 
7. We will mark his face. 
8. We will brand him on the nostrils. 
The translation choices for   مو طْر  خْلا varied between communicative translation such as 
translation choice number 1 where ‘indelible disgrace’ was used which is the metaphorical 
sense of the ayah, while literal translations opted to use the words ‘nose’ or ‘snout’ which are 
both accurate though the second choice is better since the word مو طْر  خْلا gives a sense of 
abnormality compared to ‘nose’. The least appropriate choices were translation choice 
number 3 where ‘the beast’ were added to the text of the ayah without a real need, and 
similarly the use of ‘path’ in translation choice number 5 and ‘muzzle’ in number 6. 
Example 33 
 ٰهتََّح َلَزاَنَم ُهَانحرهدَق َرَمَقحلاَويمَدَقحلا َنوُجحرُعحلاَك َداَع 
(Q36: 39) 
Translation choices 
1. an old date-stalk, dried-up and curved 
2. old shrivelled palm-leaf. 
3. an old dry palm branch. 
4. the old (and withered) lower part of a 
date-stalk. 
5. an ripe aged, dry, date stalk 
6. an old palm frond 
7. old curved sheath. 
8. an old date-stalk 
9. a dried up inflorescent spike of dates. 
10. an old palm spathe.  
11. old palm leaf. 
12. like the old (and worn out like the) 
lower part of a (crescent, dried out) date 
stalk. 
13. like the old date stalk. 
14. old dry twig of a palm-tree. 
15. an aged palm-bough 
16. an old and crooked palm branch. 
17. a bent old twig. 
 
This ayah describes the final stage of the typical phases of the moon. It provides a simile that 
the moon on its final stage is similar to a curvy old dry date stalk. The image of a date-stalk is 
culturally specific, since it is well-known in the Arabian Peninsula, but less well-known 
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further north in the northern hemisphere, especially at the time when early translations were 
produced, before the Information Age. 
Surveying the translation choices it shows that literal and short translations as in 1, 4 and 13 
were the most accurate. The use of ‘palm branch’ in translation number 3 is too literal, the 
use of ‘ripe’, ‘frond’, ‘sheath’, ‘inflorescent’ and ‘twig’ in translation choices 5,6,7,9 and 17 
are not accurate. 
Example 34 
 لِوُأ َاي ٌةاَيَح َصاَصَقحلا ي  حمُكَلَونوُقه ت َت حمُكهلَعَل َباَبحَل حلِا  
(Q2:179)    
Translation choices 
1. for, in [the law of] just retribution, O you 
who are endowed with insight, there is 
life for you 
 
2. And there is life for you in retaliation 
 
3. And there is life for you in (the law of) 
retaliation 
 
4. In the Law of Equality there is (saving 
of) Life to you, 
5. And for you in reciprocation there is the 
saving of life 
 
6. You will find [security for] life in [such] 
compensation 
 
7. Fair retribution saves life for you 
8. In retribution there is life (and 
preservation) 
9. And there is for you in legal retribution 
[saving of] life 
 
10. And through equivalence you will be 
protecting life 
11. Equivalence is a life saving law for you 
12. And there is (a saving of) life for you in 
Al-Qisas (the Law of Equality in 
punishment) 
13. In retaliation you have a safeguard for 
your lives 
The ayah is illustrates the benefit of Qisās, which is the Islamic term for settlement of 
accounts. Previous to this law, in the case of a murder for example, the Arabs would, for the 
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sake of revenge, kill the murderer and any number of the murderer’s family or tribe. But after 
the Qisās law reciprocation became limited to the person who committed the incident which 
needs Qisās. 
Due to the sensitivity of the subject, any inaccurate rendering of the ayah would gain negative 
attention in relate into violence. The use of the word ‘equivalence’ in translation choices 
number 10 and 11 is too general. The use of ‘retaliation’ in translation choice number 2 is 
less accurate compared to translation choice number 3 where the translator added the phrase 
‘the law of’ before ‘retaliation’. Translation with positive rendering are numbers 3, 5 and 7, 
while translation choice 4 excels for its clarity and positivity. 
Example 35 
 َُوُتحَأي ِّج َحلَْاب َساهنلا ي  نِّ َأَو  قيَمَع ِّ جَف ِّلُك نَم َيَتحَأي  رَماَض ِّلُك ٰىَلَعَو ًلَّاََجر  
(Q22:27) 
Translation choices 
1. far-away point [on earth], 
2. deep ravine 
3. remote path 
4. deep and distant mountain highways; 
5. deep mountain pass 
6. deep defile 
7. coming by every distant road 
8. deep and distant mountain roads; 
9. distant, deep, track. 
10. the farthest locations." 
11. deep and distant (wide) mountain 
highway (to perform Hajj). 
12. distant quarter 
The translation choices surveyed for this ayah will explore whether translators literally 
translated the   ِّ ج ف   قي  م ع while there is more idiomatic choice in Arabic, which is ديعب ِّ ج ف.  
The translation choices listed above show variety between these two choices. Translation 
choices 2,4,5,6, 8, 9 and 11 opt to use the word ‘deep’ for قيمع, while choices number 1, 
3,7,10 and 12 choose to render the sense rather than the word. 
The addition of the word ‘mountains’ in translation choices 4, 5, 8 and 11 is unnecessary. The 
use of ‘locations’ and ‘quarter’ in translation choices 10 and 12 is too general. Translation 
choice number 9 is stylistically inaccurate.  
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Example 36 
 َرَجاََن حلْا ُبوُلُقحلا َتَِ َل َبَو  
(Q33:10) 
Translation choices 
1. [your] hearts came up to [your] throats, 
2. hearts reached to the throats, 
3. the hearts rose up to the throats 
4. hearts gaped up to the throats 
5. hearts leaped up into your throats 
6. your hearts came even to your throats 
for fear, 
7. your hearts ran out of patience 
8. hearts jumped to the throats, 
The survey of translation choices for this example will focus on the translation of the ayah as 
whole. The literal meaning of the ayah is that hearts came up to the throats and the intended 
meaning is that this happened out of fear. Ideally translations would render this meaning and 
sense which was reflected in the above translation choices in two ways; the first is by 
choosing a verb to translate   ت غ ل ب that reflects the sense of fear. Translation choices 5 and 8 
succeed in this and are most accurate. Other verbs provided such as ‘came up’, ‘reached’, 
‘gaped up’ are accurate but do not give the specific sense of the previous choices. 
The second way of emphasising the meaning of fear in the ayah is by adding ‘for fear’ as in 
translation choice number 6, which I find unnecessary since an accurate translation can be 
achieved in other ways such as the right choice of verb in the TT. The choice that the 
translator made in translation number 7 is the least accurate. 
Example 37 
  ًاباَرح تَأ َبَعاَوََكو  
(Q78:33) 
Translation choices 
1. splendid companions well matched 
2. maidens for companions 
3. those showing freshness of youth, equals 
in age, 
4. Companions of equal age 
5. full breasted maidens of the same age 
6. as well as buxom maidens their own age 
7. nubile, well-matched companions 
8. bunches that are ripe 
9. Magnificent spouses. 
10. damsels with swelling breasts, their 
peers in age 
11. high–bosomed maidens for companions 
181 
 
The discussion point for this example is whether the translator kept the euphemism of sexual 
description of heaven maidens in the translation or not. This varied between the euphemism 
kept in translation choice number 1 and the least discreet image in translation choice number 
10. The choice of word in translation choices 8 and 9 is inaccurate since ‘ripe’ is not 
idiomatic and ‘spouses’ is too specific for a general term. 
It is particularly interesting to have a close look at Emerik’s translations of the Qur’ān where 
the adult version translated the ayah as ‘splendid companions of equal age’ while the 
children’s translation was ‘wonderful companions of the same age’. This suits the nature of 
the audience when the target readers of the translation are at a young age.  
Example 38 
اًمحُلَ ٰىَماَتَيحلا َلاَوحمَأ َنوُلُكحَأي َنيَذهلا هنَإ 
(Q  4:10 ) 
Translation choices 
1. devour the possessions of orphans 
2. devour the wealth of orphans 
3. swallow the property of the orphans 
4. eat up the property of orphans, 
5. consume the wealth of orphans 
6. live off orphans´ property 
7. consume the money 
8. consume the property of orphans 
9. devour the substance of the orphans 
This example will study the translation of the verbal idiom   لا  وْم أ  ل ْكأ. While this is acceptable 
in Arabic, it is rendered in a less idiomatic combination in English. All translations were 
accurate in meaning but the choice of word in translation numbers 3 and 4 is less acceptable 
than the rest. 
Example 39 
 َن َٰلَإ َنوُّعَُدي َم حو َياًّعَد َمهنَهَج َرا  
(Q52:13) 
Translation choices 
1. thrust into the fire with [an irresistible] 
thrust, 
2. thrust with a (disdainful) thrust 
3. thrust down to the Fire of Hell, 
irresistibly 
4. driven away with force to the fire of hell 
with a driving away: 
5. pushed firmly towards Hell fire 
6. thrust into the Fire of Hell. 
7. pushed into Hell-Fire with a dreadful 
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push. 
8. dragged and pushed into Hel 
9. shoved roughly into the Fire of Hell 
10. shoved toward the fire of hell forcibly 
11. thrust toward the fire of Hell with a 
[violent] thrust 
12. called into Hell, forcibly 
13. pushed down by force to the Fire of Hell, 
with a horrible, forceful pushing. 
14. pitched into the fire of Gehenna 
The focus of this example is on the translator’s choices whether to render the repetition or 
not.  All examples were accurate in terms of meaning but some translation choices opted to 
keep the repetition and used the same word twice, such as translations 1,2, 4 7,11 and 13, 
while others opted for repetition in meaning using a different word, such as translations 3, 10. 
The third translation choice made by some translators was not to render the repetition at all. 
Translation choice 3 excelled for being short and gave the meaning and sense of the ayah. 
Example 40 
 اَهَه حجَو حتهكَصَف  ةهرَص ي  ُُهتَأَرحما َتَل َب ح َقَأفميَقَع ٌزوُجَع حتَلَاقَو   
(Q51:29) 
Translation 
choices 
1. Thereupon his wife approached [the guests] with a loud cry, 
and struck her face [in astonishment] and exclaimed: ‘A 
barren old woman [like me]!’ 
 
2. Then his wife came forward, making moan, and smote her 
face, and cried: A barren old woman! 
 
3. Then his wife came up in great grief, and she struck her face 
and said: An old barren woman! 
 
4. But his wife came forward (laughing) aloud: she smote her 
forehead and said: "A barren old woman!" 
 
5. Then, his woman came forward with a loud cry. She slapped 
her face and said: I am an old barren woman! 
 
6. His wife came up sighing, and struck her face and said: "[I´m] 
a barren old hag!" 
 
7. His wife then entered with a loud cry, struck her face, and 
said, ‘A barren old woman?’ 
 
8. His wife came up with a shriek and struck her face and said, 
´What, and me a barren old woman! 
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9. Then his wife came forward crying [with joy]. She beat her 
face, and said, ‘A barren old woman!’ 
 
10. Then his wife came forward (laughing) aloud: She touched her 
face (in wonder) and said: "A barren old woman!" 
 
11. His wife then approached in amazement. She slapped upon her 
face, and said: "A barren old woman!" 
 
12. Then his wife came up in grief, and she smote her face and 
said: A barren old woman! 
 
13. Then his wife came forward extremely embarrassed and smote 
her face and said, `I am but a barren old woman !' 
 
 
14. His wife was astonished. Noting her wrinkled face: "I am a 
sterile old woman." 
 
15. His wife came crying and beating her face. 'Surely I am a 
barren old woman,' she said. 
 
16. And his wife approached with a noise, and smote her face, and 
said, 'An old woman, barren!' 
 
17. And his wife drew near with exclamation, and she smote her 
face, and said, I am an old woman, and barren. 
 Different exegeses were given of the phrase ا  ه  هْج  و ْتَّك  ص ف  ة َّر  ص ي ف  ه ت أ  رْما  ت ل بْق أ ف, the meanings 
ranging from happiness to moaning and sadness. Although different translations followed 
different exegeses, resulting in different meanings for the ayah, they are still all considered 
accurate since they follow one of the accepted exegeses. The translation of the verb تكصف 
varies between acceptable translations such as ‘struck her face’ in translation choice number 
1, to less accurate translation choices in 2,4,5,9 and 11. 
Example 41 
 حُم هلَ لَجحع َت حسَت َلََّو َلُسُّرلا َنَم َمحزَعحلا وُلوُأ َر َبَص اَمَك حَبِحصَاف  ۖ    راَهه ن نِّم ًةَعاَس هلََّإ اوُثَبحل َي َحلَ َنوُدَعُوي اَم َن حوَر َي َم حو َي حمُهه َنأَك  ۖ 
 ٌغَلََب  ۖ  ُقَساَفحلا ُم حوَقحلا هلََّإ ُكَل حه ُي حلَه َف َنو  
(Q46:35) 
Translation 
choices 
1. all of the apostles 
2. even as the stout of heart among the messengers (of old) 
had patience 
3. the messengers endowed with constancy bear up with 
patience 
4. (all) apostles of inflexible purpose 
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5. endured patiently those imbued with constancy of the 
Messengers 
6. those messengers who were steadfast were patient 
7. like those messengers of firm resolve 
8. the messengers of strong-will 
9. the Messengers with firm resolve were also steadfast 
10. those of determination among the messengers 
11. bear the insults of thy people with patience, as our 
apostles, who were endued with constancy, sale 
This example involves the translation of the collocation  َمحزَعحلا وُلوُأ, which refers to different 
prophets depending on which exegesis the translator followed, since some claim that  َمحزَعحلا وُلوُأ 
are the most patient of the prophets while others claim that it refers to all prophets. Studying 
the translation choices revealed that all translation choices were accurate and based on one of 
the exegeses opinions. In terms of style, translation choice number 4 uses the word 
‘inflexible’ which is not an accurate translation. ‘Bear the insults’ in translation choice 
number 11 is also an inaccurate addition to the ayah. 
Example 42 
 ُعهرهلَي حمُههلََعل َءاهرهللاَو َءاَسحأَبحلَاب اَهَل حهَأ َان حذَخَأ هلََّإ ِّ َبهن نِّم 
 َةيحر َق ي  اَنحلَسحرَأ اَمَو َنو   
(Q7:94) 
Translation 
choices 
1. misfortune and hardship 
2. tribulation and adversity 
3. distress and affliction 
4. suffering and adversity 
5. poverty and hardship 
6. suffering from extreme poverty (or loss in wealth) and loss 
of health and calamities 
The study of translation choices of   ءا َّر َّضلا  و  ءا ْسأ بْلا is based on the exegeses, which refer to 
  ءا ْسأ بْلا as suffering from bad living conditions such as poverty and misfortune whileءا َّر َّضلا is 
suffering from health issues. These two meanings should be reflected in the translations but 
none of the translations was totally accurate except translation choice number 6, which was 
too long. Poverty and distress would be an ideal short translation.  
Example 43 
 َكَلَو ِّلِ  حيَع ُتهر ُق َن حوَعحرَف ُتَأَرحما َتَلَاقَو  ۖ  َو ُهَذَخهت َن حوَأ اَنَعَفَني نَأ ٰىَسَع ُهوُل ُت حق َت َلَّنوُرُع حشََي َلَّ حمُهَو اًدَل  
(Q28:9) 
Translation 
choices 
1. A joy to the eye 
2. a consolation 
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3. A refreshment of the eye 
4. (Here is) joy of the eye 
5. He will be a comfort to our eyes 
6. [He´ll be] a comfort 
7. A pleasure to my eye and yours 
8. Here is a joy to behold for me and for you! 
9. A source of delight 
10. (He is) a comfort (and joy) of the eye 
11. [He will be] a comfort of the eye 
12. This can be a joyous find 
13. He is a cheering of the eye 
 
The translation of   نْي  ع  ت َّر ق shows an inconsistency between translating the original collocation 
mentioned in Qur’ān and translating the sense that this sentence gives. All translation choices 
which used the word ‘eye’ were less accurate than translations using the communicative 
approach of ‘joyful’ and ‘pleasant to see’. Translations 2, 6 and 9 are the most accurate. 
Example 44 
 َلوُسهرلا ََرثَأ حنِّم ًةَلحب َق ُتحلَبَق َف َهَب اوُرُصحب َي َحلَ َابِ ُتحرُصَب َلَاق َذََكو اَه ُت حذَبَن َفيَسحف َن لِ حتَلهوَس َكَل 
(Q20:96) 
Translation 
choices 
1. I have gained insight into something which they were unable to 
see: and so I took hold of a handful of the Apostle's teachings and 
cast it away 
 
2. I perceived what they perceive not, so I seized a handful from the 
footsteps of the messenger, and then threw it in 
 
3. I saw (Jibreel) what they did not see, so I took a handful (of the 
dust) from the footsteps of the messenger, then I threw it in the 
casting 
 
4. I saw what they saw not: so I took a handful (of dust) from the 
footprint of the Apostle, and threw it (into the calf) 
 
5. I kept watch over what they keep not watch, so I seized a handful 
of dust from the foot prints of the Messenger and cast it forth 
 
6. I noticed something they do not notice, so I snatched a handful 
from the messenger´s footprints and flung it away 
 
7. I noticed what they did not notice, so I took a handful from where 
the messenger was standing, and I cast it in 
 
8. I saw something they did not; I took in some of the teachings of 
the Messenger but tossed them aside 
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9. I saw what they could not see. I grabbed a fistful (of dust) from the 
place where the messenger stood, and used it (to mix into the 
golden calf). 
 
10. I saw what they saw not, so I took a handful (of dust) from the 
hoof print of the messenger (Jibraels (Gabriel) horse) and threw it 
(into the fire in which were put the ornaments of the Firauns 
(Pharaoh) people, or into the calf) 
The study of the suitability of translation choices for او  ر  صْب ي ْم ل ا  م ب  تْر  ص ب is based on an event 
described in Az-Zamaxšri’s exegesis, that refers to Samirī seeing Jibreel and his horse when 
he came to the prophet Moses, and the fact that Samirī took a handful of dust from the 
footsteps of the horse. This dust turned everything it touched into a living creature.  
Translation choices varied between mentioning the dust, which is a literal translation, and 
rendering the meaning to refer to the teachings of Moses. Surveying the exegeses of Ibn Kaṯīr 
(1970), At-Ṭabarī (1989), Al-Qurtobī (1967) and Ibn ʕašūr (2000) , all exegeses claim that 
what was involved was physical dust, which makes the translation choices which mentioned 
the teaching such as translations1 and 8 less accurate. 
Example 45 
 ِّبَر َكَئاَعُدَب نُكَأ َحلََو اًبحيَش ُسحأهرلا َلَع َت حشاَو ِّنَِم ُمحظَعحلا َنَهَو ِّنَِإ ِّبَر َلَاق 
(Q19:4) 
Translation choices 
1. My head has filled with white. 
2. My head is white and hoary. 
3. my hair is ashen grey 
4. Grey hair has spread on my head.  
5. My head has turned white with age. 
6. Old age shines forth from my head. 
7. My head is all aflame with hoariness. 
8. My head glistens with grey hair.   
9. the hair of my head glisten with grey 
10. my head is shining with grey hair 
11. my head flares with hoariness 
 
This example discusses different translation choices in rendering the metaphor in this ayah. 
While translation number 7 translated the metaphor, other translation choices opted to omit 
this image and chose verbs to illustrate the closest non-metaphorical meaning. 
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5.3.1.2 Discussion  
The previous examples discussed various translation choices made by translators without 
referring to their religious background or dogma, since this section is meant to discuss 
different translator’s choices at linguistic and stylistic levels. The results show that all 
translations have strengths and weaknesses in their linguistic choices. The analysis of the 
previous examples gave a clear result that translation choices can vary between a. 
Appropriate & Accurate; b. Accurate (but Inappropriate); c. Appropriate (but Inaccurate); d. 
Inappropriate & Inaccurate. While this range of choices is acceptable in translation given 
necessarily limited human capabilities, in view of the fact that accurate translations were 
achievable, then inaccurate translations would need to be revised.   
It is also noticeable that difference in translation choices numbers for each ayah, while some 
ayahs had three form of translation choices across the thirty five translations, other ayahs had 
up to seventeen translation choices. This range of choices demonstrates the possible 
differences between translations and how the translators chose to represent his/her 
understanding of the ayah meaning. As a consequence, this can have a direct effect on the 
readers understanding based on his translation choice, and whether the reader is aware of 
other choices or not. This encourages the assumed impact of applying translation quality 
assessment standards to grant the reader the most adequate translation despite their choice of 
translation. The next section will explore the accuracy of translation of linguistic examples 
with dogmatic references, where examples can be associated with both linguistic and 
dogmatic issues within the three groups: non-Muslims, quasi-Muslims and Muslims or 
beyond. 
5.3.2 Problematic Linguistic Issues with Dogmatic Reference 
5.3.2.1 Readings 
The seven different readings of the Qur’ān were introduced in Chapter Four. In this section I 
will compare translations which follow different readings to explore if this was reflected in 
the translation or not.  
5.3.2.1.1 Ḥafṣ Reading Compared to Warš 
The Qur’ān translation by Bewley is the only translation following the Warš reading, while 
the rest of the translations follow Ḥafṣ. I chose two Muslim translations to compare them to 
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Bewley: Abdel Haleem, which is considered mainstream and Ahmed Ali, which is a Shi'i 
translation. The reason I chosed these translations is that they are widly accepted and also 
they use modern language, which will make the comparison clearer without the possible 
confusion of comparing modern to archaic words. Each of the following tables lists the ayah 
in Arabic beside its translation in different readings, followed by the result gained from this 
comparison which will answer the question of whether the translation was affected by the use 
of different readings or not. 
Example 46 
Warš reading Ḥafṣ reading 
 ي  مََِّوُل ُق  ٌضَرهم  ُمُهَداَز َف  ُِّلِلّا  ًاضَرَم ُمَلََو  ٌباَذَع  ٌمَيَلأ 
َابِ  اُوناَك  َنُوبَذ حكَي12 
 ي  مََِّوُل ُق  ٌضَرهم  ُمُهَداَز َف  ُِّلِلّا  ًاضَرَم ُمَلََو  ٌباَذَع  ٌمَيَلأ َابِ  اُوناَك  َنُوبَذ حكَي 
 (Q:2:10)  
Translation choices 
Bewley: 
There is a sickness in their hearts 
and Allah has increased their 
sickness. They will have a 
painful punishment on account of 
their denial. 
 
Abdel Haleem: 
There is a disease in their hearts, to which 
God has added more: agonizing torment 
awaits them for their persistent lying. 
 
Ahmed Ali: 
In their hearts is a disease, and God increasth 
their disease, for them is a painful 
chastisement, because of the lie they were 
saying. 
Reading influence on translation?  
Which words? 
Yes 
‘Denial’ compared to ‘lying’. 
Example 47 
Warš reading Ḥafṣ reading 
اوُلَعَجَو  َةَكَئَلََمحلا  َنيَذهلا  حمُه  ُداَبَع  َنَححْهرلا ًاثَانَإ 13 
اوُلَعَجَو  َةَكَئَلََمحلا  َنيَذهلا  حمُه  ُداَبَع  َنَححْهرلا ًاثَانَإ  
(Q43:19) 
Translation choices 
Bewley: 
They have designated the angels as 
female, those who are in the 
presence of all-Merciful! Where they 
Abdel Haleem: 
They consider the angels – God’s servants- 
to be female. 
Ahmed Ali: 
                                                          
12 (Al-Naḥwī, 2007, Vol.1. p.349) 
13 ibid: Vol.4. p.303 
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present to witness their creation? 
Their testimony will be recorded and 
they will be asked about it. 
 
And make they the angels who are servants 
of the Beneficent (God) – females (deities); 
what did witness their creation? Their 
witness shall be written down and they shall 
be questioned.  
Reading influence on translation?  
Which words? 
Yes 
‘The presence’ compared to ‘servants’. 
 
Example 48 
Warš reading Ḥafṣ reading 
  رَفَس ىَلَع حوَأ اًلَيرَم حمُكحنَم َناَك حنَمَف  تاَدوُدحعَم اًماهيَأ
 ُماَعَط ٌَةي حدَف َُهنوُقيَُطي َنيَذهلا ىَلَعَو َرَخُأ  ماهيَأ حنَم ٌة هدَعَف
  يَكحسَم اوُموُصَت حنَأَو ُهَل ٌر ح يَخ َوُه َف اًر ح يَخ َعهوَطَت حنَمَف
 َنوُمَلحع َت حمُتحنُك حنَإ حمُكَل ٌر ح يَخ
14 
 
  ماهيَأ حنَم ٌة هدَعَف  رَفَس ىَلَع حوَأ اًلَيرَم حمُكحنَم َناَك حنَمَف  تاَدوُدحعَم اًماهيَأ
 ُماََعط ٌَةي حدَف َُهنوُقيَُطي َنيَذهلا ىَلَعَو َرَخُأ َوُه َف اًر ح يَخ َعهوَطَت حنَمَف يكاسم
نوُمَلحع َت حمُتحنُك حنَإ حمُكَل ٌر ح يَخ اوُموُصَت حنَأَو ُهَل ٌر ح يَخ  
(Q2: 184) 
Translation choices 
Bewley: 
For a specified number of days. But 
any of you are ill or on a journey 
should fast a number of days. For 
those who are able to fast, their 
fidya is to feed the poor. And if 
someone does good of his own 
accord it is better for him. But that 
you should fast is better for you, if 
you only know. 
Abdel Haleem:  
Fast for specific number of days, but if one 
of you is ill, or on a journey, on other days 
later. For those who can fast only with 
extreme difficulty, there is a way of 
compensate – feed a needy person. But if 
anyone does good of his own accords, it is 
better for him, and fasting is better for you, if 
only you knew. 
 
Ahmed Ali: 
For a fixed number of days, but whoso 
among you is sick or on a journy then (he 
shall fast) that number of days; and those 
who are hardly able to do it, may effect a 
redemption by feeding a poor man, and 
(even so) whose of his own accord 
performeth a good deed, it is better for him; 
and that ye fast is better for you if ye know. 
Reading influence on translation?  
Which words? 
No 
‘feed the poor’ compared to ‘feed a needy 
person’/ ‘feeding poor man’ 
                                                          
14 Ibid: Vol.2. p.102 
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Example 49 
Warš reading Ḥafṣ reading 
 َنيَذهلا  َنوُلَخحب َي  َنوُرُمحَأيَو  َساهنلا  َل حخُبحلَاب نَمَو  هلَو َت َي  هنََإف  َهلِلّا  َوُه 
 َُّنَِِ حلا  ُديََم حلْا 15 
 َنيَذهلا  َنوُلَخحب َي  َنوُرُمحَأيَو  َساهنلا  َل حخُبحلَاب نَمَو  هلَو َت َي  هنََإف  َهلِلّا  َوُه  َُّنَِِ حلا 
 ُديََم حلْا 
(Q57:24) 
Translation choices 
Bewley: 
Those who are tight-fisted. If anyone turns 
away, Allah is the Rich Beyond Need, the 
Praiseworthy. 
Abdel Haleem:  
Those who are miserly, and who tell other 
people to be miserly. If anyone turns away, 
remember the God is self-sufficient and 
worthy of praise. 
 
Ahmed Ali: 
Those who are niggardly and enjoin upon 
people niggardliness; and whosoever 
turneth away (from charity) then verily 
God is He who is self-Sufficient, the Most 
Praise-worthy. 
Reading influence on translation?  
 
Which words? 
Possible, since the influence showed in 
one example but not the other. 
The addition of the word ‘He’ in Ahmed 
Ali’s translation. 
Example 50 
Warš reading             Ḥafṣ reading 
 َكَلا َم  َم حو َي  َني َِّدلا16 
م َكَلا ََ  َم حو َي  َني َِّدلا 
(Q1:4) 
Translation choices 
Bewley: 
The King of the Day of Repayment.  
Abdel Haleem: 
Master of the day of Judgment 
 
Ahmed Ali: 
Master of the Day of Judgment 
Reading influence on translation?  
Which words? 
Yes 
‘King’ compared to ‘Master’ 
Example 51 
Warš reading Ḥafṣ reading 
                                                          
15 ibid: Vol.4. p.425 
16 Ibid: Vol.1. p.103, 104 
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اهرشَنن َفحيَك َمَاظَعحلا َلَإ حرُظناَو
17  َفحيَك َمَاظَعحلا َلَإ حرُظناَو اهُزشَُنن   
(Q2:259) 
Translation choices 
Bewley: 
Look at the bones – how We raise them 
up and clothe them in flesh. 
Abdel Haleem:  
Look at the bones: see how We bring them 
together and clothe them with flesh. 
 
Ahmed Ali: 
…and look thou further on the bones how 
assemble them together and thereafter (how 
we) clothe them with flesh. 
Reading influence on translation?  
Which words? 
Yes 
‘Raise’ compared to ‘bring’/ ‘assemble’. 
Example 52 
Warš reading Ḥafṣ reading 
 َِّبَن حنَم حنِّيأك لَُتق  ٌيَْثَك نوُيِّ َبر ُهَعَم18 
لَتاق َِّبَن حنَم حنِّيأك  ٌيَْثَك نوُيِّ َبر ُهَعَم 
(Q3:146) 
Translation choices 
Bewley: 
Many a Prophet has been killed, when 
there were many thousands with him. 
They did not give up in the face or 
what assailed them in the Way of 
Allah, nor did they weaken, nor did 
they yield. Allah loves the steadfast. 
Abdel Haleem:  
Many prophets have fought, with large bands 
of godly men alongside them who, in the 
face  of their sufferings for God’s cause, did 
not lose heart or weaken or surrender: God 
loves those who are steadfast. 
 
 
Ahmed Ali: 
How many a prophet hath fought with whom 
were myriads of godly men, and they lost not 
heart at what befell them in the way of God 
nor did they weaken, nor did they demean 
themselves (before their enemies); And God 
loveth the steadfast ones. 
Reading influence on translation?  
 
Which words? 
Yes 
‘Killed’ compared to  ‘fought’ 
 
The analysis of this group of ayahs which compared Warš’s and Ḥafṣ’ readings showed that 
translations in many occasions were influenced by the choice of qirā’ā adopted by the 
                                                          
17 Ibid: Vol.2. p.188 
18 Ibid: Vol.2. p.307 
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translator.  Therefore, the choice of qirā’ā is a factor to consider in the translation quality 
analysis. 
5.3.2.1.2  Shia Reading Compared to Uthmani Codex 
The comparison between Shia reading and the Uthmani codex is based on Bar-Asher’s study 
Variant Readings and Additions Of the Imami-Shia to the Qur’ān (2008:86-113). The current 
research does not discuss this reading but rather explores whether Shia translations followed 
these Imami-Shia readings and additions or not. In this comparison I included the four Shia 
translations used in this research, and compared them to well-known mainstream translations: 
Example 53 
Shia reading Uthmani codex 
َانَدحبَع ىَلَع اَنحلهز َن اهمِ  بحَير ي  حمُتحنُك حنَإَو يلع ي  
 هَلحثَم حنَم  َةروُسَب اوُتحَأف19 
 َهَلحثَم حنَم  َةروُسَب اوُتحَأف َانَدحبَع ىَلَع اَنحلهز َن اهمِ  بحَير ي  حمُتحنُك حنَإو  
(Q2:23) 
Translation choices 
Ahmid Ali: 
If ye be in doubt about what We have 
sent down unto Our Servent 
(Muhammad) produce ye then a surah 
(chapter) like unto it. 
 
 Shakir: 
And if you are in doubt as to that 
which We have revealed to Our 
servant, then produce a chapter like it. 
 
 Ali Quli: 
And if you are in doubt concerning 
what We have sent down to Our 
servant, then bring a surah like it. 
 
 Turner: 
And if you doubt the veracity of this 
book, which was revealed to Our 
bondsman in stages, and consider it to 
be the work of a human hand, then – 
provided that you are not merely out 
to seek some excuse for your 
recalcitrance – produce a similar sura 
Yusuf Ali: 
And if ye are in doubt as to what We 
have revealed from time to time to 
Our servant, then produce a Sura like 
thereunto. 
 
Asad: 
And if you doubt any part of what We 
have, bestowed from on high, step by 
step, upon Our servant [Muhammad], 
then produce a surah of similar merit. 
 
Abdel Haleem:  
If you have doubts about the 
revelation We have sent down to Our 
servent, then produce a single sura 
like. 
                                                          
19  Bar-Asher 1993: 95 
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of your own in order to back up your 
claim.  
Reading influence on translation?  
Which words? 
No 
No additional words 
Example 54 
Shia reading Uthmani codex 
ًاطَسَو ًة همُئأ حمُكاَنحلَعَج َكَلَذََكو
20 ًاطَسَو ًةهُمأ حمُكاَنحلَعَج َكَل َٰذََكو  
(Q2:143) 
Translation choices 
Ahmid Ali: 
And thus have We made you a group of 
middling stand. 
  
Shakir: 
And thus We have made you a 
medium (just) nation. 
  
 Ali Quli: 
Thus We have made you a middle 
nation. 
  
Turner: 
By making the qibla a fixed point on 
earth We have transformed you 
Muslims into a community that is 
characterized by justice and 
equilibrium. The Jews and 
Christians, wherever they may be, 
are opposing factions: (even) in 
prayer they face opposite directions, 
one to the east, the other to the west. 
With your fixed qibla, you are 
aligned with no other community .... 
Yusuf Ali:  
Thus, have We made of you an Ummat 
justly balanced. 
 
Asad: 
And thus have We willed you to be a 
community of the middle way. 
 
Abdel Haleem: 
We have made you [believers] into a 
just community. 
Reading influence on translation?  
Which words? 
No, not in the translated text, but 
within the footnote which explains the 
whole ayah, Ahmid Ali’s Note: 134 p 
.162 
Example 55 
Shia reading Uthmani codex 
                                                          
20 Bar-Asher 1993: 95 
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 َيَنَم حؤُمحلا َنوُد حنَم َءاََيلحوَأ َنَيرَفاَكحلا َنوُنَم حؤُمحلا َذَخهت َي َلَّ  ۖ  حنَمَو
 حلَع حف َي 
  ًةيَق ُت حمُه ح نَم اوُقه ت َت حنَأ هلََّإ  ء حيَش ي  َهلِلّا َنَم َسحيَل َف َكَل َِٰ
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 َيَنَم حؤُمحلا َنوُد حنَم َءاََيلحوَأ َنَيرَفاَكحلا َنوُنَم حؤُمحلا َذَخهت َي َلَّ  ۖ  حنَمَو
 حلَع حف َي 
  ًةاَق ُت حمُه ح نَم اوُقه ت َت حنَأ هلََّإ  ء حيَش ي  َهلِلّا َنَم َسحيَل َف َكَل َِٰ 
(Q3:28) 
Translation choices 
Ahmid Ali: 
 Let not the believers take the 
disbelievers as their friends rather than 
the believers, whose shall do this then 
nothing of God is his, except (when) 
ye (have to) guard yourselves against 
(them) for fear from them. 
 
Shakir: 
Let not the believers take the 
unbelievers for friends rather than 
believers; and whoever does this, he 
shall have nothing of (the 
guardianship of) Allah, but you should 
guard yourselves against them, 
guarding carefully. 
 
Ali Quli: 
The faithful should not take the 
faithless for allies instead of the 
faithful, and whoever does that Allah 
will have nothing to do with him, 
except when you are wary of them out 
of caution.  
 
Turner: 
Believers must not enter into pacts of 
friendship or mutually beneficial 
alliances with unbelievers rather than 
with believers. If any believer does so, 
he will no longer be able to count on 
God’s protection, unless he be moved 
to that action out of fear or for the 
sake of dissimulation.  
Yusuf Ali: 
Let not the believers Take for friends 
or helpers Unbelievers rather than 
believers: if any do that, in nothing 
will there be help from God: except 
by way of precaution, that ye may 
Guard yourselves from them.  
 
Asad: 
LET NOT the believers take those 
who deny the truth for their allies in 
preference to the believers - since he 
who does this cuts himself off from 
God in everything - unless it be to 
protect yourselves against them in this 
way.  
 
Abdel Haleem: 
The believers should not make the 
disbelievers their allies rather than 
other believers – anyone who does 
such a thing will isolate himself 
completely from God – except when 
you need to protect yourselves from 
them.  
Reading influence on translation?  
Which words? 
Yes the Shia meaning of taqīyyah 
showed in 3 translations out of 4. The 
addition of the word ‘fear is’ 
necessity to justify the taqīyyah 
meaning. It was also explained in 
depth in Ahmid Ali’s translation 
footnote, attached to the ayah 
                                                          
21 Bar-Asher 1993: 95 
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translation; Note 348 p.268 
Example 56 
Shia reading Uthmani codex 
اًع َيَش اُوناََكو حمُه َنيَد اوُقهَراف َنيَذهلا هنَإ
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اًع َيَش اُوناََكو حمُه َنيَد اوُقهر َف َنيَذهلا نا 
(Q6:159) 
Translation choices 
Ahmid Ali: 
Verily those who divided their 
religion and became parties. 
 
 Shakir: 
Surely they who divided their religion 
into parts and became sects. 
 
 Ali Quli: 
Indeed those who split up their 
religion and became sects. 
 
Turner: 
Those who base their religion on 
probabilities and break it up into sects 
and factions. 
Yusuf Ali: 
As for those who divide their religion 
and break up into sects. 
 
Asad: 
VERILY, as for those who have broken 
the unity of their faith and have become 
sects. 
 
Abdel Haleem: 
As for those who have devided ther 
religion and broken up into factions. 
 
Reading influence on translation?  
Which words? 
No, not in the translated text, but it was 
explained in footnote Note 832 p. 564 in 
Ahmid Ali translation that Shi’ism is the 
true sect which is the ‘Qur’ānic Islam - 
original’. 
 
Example 57 
Shia reading Uthmani codex 
 ُمَهحيَلَع حتَقاَض اَِ َإ ٰهتََّح اوُفَُِّلاخ َنيَذهلا ََةثَلَهثلا ىَلَعَو 
 حتَبَُحر َابِ ُضحرَ حلِا23 
 ُمَهحيَلَع حتَقاَض اَِ َإ ٰهتََّح اوُفِّلُخ َنيَذهلا ََةثَلَهثلا ىَلَعَو 
 حتَبَُحر َابِ ُضحرَ حلِا 
 (Q9:118) 
Translation choices 
Ahmid Ali: 
And on the three who were left behind; 
Yusuf Ali: 
(He turned in mercy also) to the three 
                                                          
22 Bar-Asher 1993: 98 
23 Bar-Asher 1993: 99 
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until the earth became straitened on them 
not withstanding its spaciousness. 
 
 Shakir: 
And to the three who were left behind, 
until the earth became strait to them 
notwithstanding its spaciousness. 
 
 Ali Quli: 
and to the three who were left behind. 
When the earth became narrow for them 
with [all] its expanse. 
 
 Turner: 
And God also turned in Mercy to the other 
three, whom the Prophet had allowed to 
remain in Madinah. They had made feeble 
excuse for themselves in order to escape 
the call to arms, and, as a result, the rest of 
the townspeople had made   their lives 
such a misery that they felt the whole 
world, for all its vastness, closing in on 
them. 
 
who were left behind; (they felt 
guilty) to such a degree that the earth 
seemed constrained to them, for all its 
spaciousness. 
 
Asad: 
And [He turned in His mercy, too,] 
towards the three [groups of believers] 
who had fallen prey to corruption, 
until in the end-after the earth, despite 
all its vastness, had become [too] 
narrow for them. 
 
Abdel Haleem: 
And to the three men who stayed 
behind: when the earth, for all its 
spaciousness, closed in around them. 
Reading influence on translation?  
Which words? 
No 
Example 58 
Shia reading Uthmani codex 
 ٰهنَََتْ اَِ َإ هلََّإ ثدمُّ لَّو  َِّبَن َلََّو  لوُسَر حنَم َكَلحب َق حنَم اَنحلَسحرَأ اَمَو  
 َهَتهيَنحمُأ ي  ُنَاطحيهشَلا ىَقحلَأ24 
 
ىَقحلَأ ٰهنََتْ اَِ َإ هلََّإ  َِّبَن َلََّو  لوُسَر حنَم َكَلحب َق حنَم اَنحلَسحرَأ اَمَو 
  ُنَاطحيهشَلا هَتهيَنحُمأ ي    
(Q22:52) 
Translation choices 
Ahmid Ali: 
And We sent not before thee (O’ Our 
Apostle Muhammad!) and apostle or 
prophet, but when he recited (the 
message) the Satan did cast his 
recitation (to create error). 
 
Shakir: 
And We did not send before you any 
messenger or prophet, but when he 
desired, the Shaitan made a suggestion 
Yusuf Ali: 
Never did We send an apostle or a 
prophet before thee, but, when he 
framed a desire, Satan threw some 
(vanity) into his desire. 
 
Asad: 
Yet whenever We sent forth any apostle 
or prophet before thee, and he was 
hoping [that his warnings would be 
heeded], Satan would cast an aspersion 
                                                          
24 Bar-Asher 1993: 101 
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respecting his desire. 
 
 Ali Quli: 
We did not send before you any 
apostle or prophet but that when he 
recited [the scripture] Satan 
interjected [something] in his 
recitation.  
 
Turner: 
Whenever We have sent a messenger 
or a Prophet to rehearse Our signs to 
the people, Satan has always 
endeavoured to subvert his message 
by whispering falsehoods and 
superstitions of his own making into 
his own making into his ears.  
on his innermost aims. 
 
Abdel Haleem: 
We have never sent any messenger or 
prophet before you [Muhammad ] into 
whose wishes Satan did not insinuate 
something. 
Reading influence on translation?  
Which words? 
No 
 
The analysis of this group of ayahs that compared Shia reading and the Uthmani codex is 
based on Bar-Asher’s study Variant Readings and Additions Of the Imami-Shia to the Qur’ān 
(2008:86-113) showed that translations in many occasions were influenced by the choice of 
qirā’ā adopted by the translator, either directly withn the text or through footnotes.  
Therefore, and similarly to the comparition between Ḥafṣ reading compared to Warš the 
choice of qirā’ā is a factor to consider in the translation quality analysis. 
5.3.2.2 Translation of Allah’s Names, Attributes and Actions 
There is a controversy between Muʕtazilīes and Ašʕarīs regarding the interpretation of 
Qur’ānic expressions which imply Allah’s epithets, names and attributes (Abdul-Raof, 
2006:218).  Muʕtazilīes resist assigning human characteristics to Allah and believe that these 
ayahs ascribe allegorical significations to his actions, while Ašʕarīs consider them not to be 
allegorical significations, in that their meanings should be understood literally without 
questioning why. This controversy between Muʕtazilīes and Ašʕarīs influenced their 
exegeses; i.e., each sect interprets the Qur’ān in the light of their own personal doctrine.      
The situation gets even harder when the translator is interpreting an ayah which poses such 
difficulties. The translator has to be careful about how to interpret the meaning and at the 
same time, avoid giving any description in human terminology other than that which Allah 
gave Himself, as it is required to apply the concept of absoluteness and perfection to these 
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names and attributes. The following examples will explore different translation choices for 
Qur’ānic expressions, which imply Allah’s names and attributes and actions. 
5.3.2.2.1 Names and Attributes  
Example 59 
 ُسوُّدُقحلا ُكَلَمحلا  
(Q59:23) 
Translation choices 
1. The Holy 
2. The Holy One 
3. The Most Pure 
4. The All-holy, 
5. The Holy One (Al-Qudus) 
6. The Pure 
7. The Most Sacred 
All translation choices were accurate to different degrees. It is almost impossible to find the 
exact equivalent that reflects all shades of meaning, but one can judge which translation gave 
the closest meaning. In fact, translation choice number 7 provided the closest meaning. 
Example 60 
لَّ َوُه هلََّإ َهَٰلَإ   ۖ   ُهَه حجَو هلََّإ ٌكَلاَه  ء حيَش ُّلُك   
(Q28:88) 
Translation choices 
1. Everything is bound to perish, save His 
[eternal] self. 
2. Everything will perish save His 
countenance. 
3. everything is perishable but He;  
4. Everything (that exists) will perish except 
His own Face.  
5. Everything is that which perishes, but His 
Countenance 
6. Everything is perishable except His face! 
7. All things will perish save His 
magnificence. 
8. Everything will perish except His Face. 
9. All things are passing except His Face 
10. Everything perishes except His presence. 
11. Everything shall perish, except Himself:  
The translation choices for the word ههجو in this ayah clearly demonstrate the difference 
between Muʕtazilies and Ašʕarīs regarding assigning human characteristics to Allah and 
whether these ayahs ascribe allegorical significances to his actions or literal ones. This 
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showed in translation choices where the believers in allegorical significance used the words 
‘eternal self’ in translation choice number 1, ‘magnificence’ in translation choice number 7 
and ‘presence’ in translation choice number 10. On the other hand, the second group 
translated هجو as ‘countenance’, ‘face’ and ‘Himself’. 
Example 61 
 حمَهيَدحيَأ َق حو َف َهلِلّا ُدَي َهلِلّا َنوَُعياَب ُي َا هنََّإ َكَنوَُعياَب ُي َنيَذهلا هنَإ 
(Q48:10) 
Translation choices 
1. The hand of God is over their hands.  
2. The Hand of Allah is above their hands 
3. God´s hand rests above their hands 
4. God’s hand is placed on theirs 
5. and God's protection is over them. 
6. He places His hand above their hands. 
7. God's hand is over their hands. 
Similarly to the example above, the translation of الله دي varied between literal and allegorical, 
the latter as in translation choice number 5 where الله دي was translated as ‘protection’ and not 
‘hand’. 
Example 62 
 َنِحيَع ٰىَلَع َعَنحصَُتلَو ِّنَِم ًةهبََمُّ َكحيَلَع ُتحيَقحلَأَو   
(Q20:39) 
Translation choices 
1. and [this] in order that thou might be formed 
under Mine eye. 
2. And I endued thee with love from Me that thou 
mightest be trained according to My will, 
3. and (this) in order that thou mayest be reared 
under Mine eye. 
4. "I have lavished love of My own on you so that 
you might be made into My darling. 
5. I showered you with My love and planned that 
you should be reared under My watchful eye. 
6. And I cast on thee love from Me in order that 
thou mayest be formed under Mine eye. 
7. I showered you with love from Me so that you 
would be brought up under My supervision. 
8. And I cast upon you a love from Me, and that 
you might be reared under My eyes. 
9. And I bestowed upon you love from Me that you 
would be brought up under My eye. 
10. And I wrapped thee with love from ME; and this 
I did that thou mightest be reared before MY 
eye; 
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11. I showered you with love from Me, and I had 
you made before My watchful eye. 
12. And I endued you with love from Me, in order 
that you may be brought up under My Eye, 
13. and I bestow on thee love from me, that thou 
mightest be bred up under my eye. 
The translation of ينيع also reflects the difference between Muʕtazilī and Ašʕarī views. While 
the majority of translators rendered ينيع as ‘eye’, others opted for words such as ‘will’, 
‘darling’ and ‘supervision’. 
5.3.2.2.2 Actions 
Example 63 
 َو َت حسا َشحرَعحلا ىَلَع ُنَححْهرلا  
(Q20:05) 
Translation choices 
1. the Most Gracious, established on the throne 
of His almightiness? 
2. The Beneficent One, Who is established on the 
Throne. 
3. The Beneficent Allah is firm in power. 
4. (God) Most Gracious is firmly established on 
the throne (of authority). 
5. The Merciful turned His attention to the 
Throne. 
6. the Mercy-giving [Who is] settled on the 
Throne. 
7. the Lord of Mercy, established on the throne. 
8. the All-Merciful, established firmly upon the 
Throne. 
9. The Most Merciful [who is] above the Throne 
established. 
10. The Beneficent is established on the Throne of 
Power 
11. HE is the Gracious God Who has settled 
Himself firmly on the throne. 
12. The Most Gracious; He has assumed all 
authority. 
13. The Most Beneficent (Allah) Istawa (rose 
over) the (Mighty) Throne (in a manner that 
suits His Majesty). 
14. the All-compassionate sat Himself upon the 
Throne; to Him belongs 
15. The Merciful sitteth on his throne: 
16. The Merciful who sits enthroned on high. 
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The issue of Istiwā’, which already poses different interpretations in hermeneutics, may be 
reflected in the translation of ى  و تْسا  شْر عْلا ى ل  ع. Translation choices ranged from literal 
translation to allegorical translation for both the verb ىوتسا and the noun شرعلا.  Translation 
choices for ىوتسا ranged from ‘established’, which is the most appropriate translation, to ‘turn 
his attention’, which is the least accurate. Also the translation of شرعلا ranged from ‘the 
Throne’, which is the most accurate, to ‘power’ and ‘authority’. It is noticeable that 
translation choices such as 4 and 13 mixed the two approaches, in the case of 4 by 
mentioning ‘throne’ and the ‘authority’.  
Similarly to the translation difficulty in the previous example, the following example deals 
with the translation of هيسرك عسو which poses the same issue of literal translation vs. 
allegorical translation: 
Example 64 
 َضحرَ حلِاَو َتاَواَمهسلا ُهُّيَسحرُك َعَسَو 
(Q2:255) 
Translation choices 
1. His eternal power overspreads the heavens 
and the earth. 
2. His throne includeth the heavens and the 
earth.  
3. His Throne doth extend over the heavens 
and the earth 
4. His Seat encompassed the heavens and the 
earth.  
5. His Seat extends far over Heaven and Earth. 
6. His throne extends over the heavens and the 
earth. 
7. His throne comprehendeth the heavens and 
the earth. 
8. His seat extends over heavens and the earth. 
9. His Footstool encompasses the heavens and 
the. 
10. His seat embraces the heavens and the 
earth.  
11. His knowledge extends over the heavens 
and the earth. 
12. His dominion encompasses the heavens and 
the earth. 
13. His Kursee extends over the heavens and 
the earth. 
14. His Throne comprises the heavens and 
earth. 
15. His Throne reacheth over the Heavens and 
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the Earth. 
16. His Kursiy (knowledge) extends over the 
heavens and the earth. 
Surveying the wide range of translation choices for يسرك عسو, literal translations opted for 
‘throne’, ‘seat’, ‘footstool’ and ‘Kursee’ without any following explanation, while allegorical 
translations opted for ‘eternal power’, ‘knowledge’, ‘dominion’ and Kursiy with the addition 
of the word ‘knowledge’ between brackets.  
5.3.2.2.3 Phrases with Reference to Allah 
Example 65 
   ٌةَرََ َان َا َِِّّر َٰلَإ   
(Q75: 23) 
Translation choices 
1. looking up to their Sustainer; 
2. Looking toward their Lord; 
3. Waiting for their Lord. 
4. Gazing at their Lord. 
5. Looking eagerly towards their Lord; 
6. Outlooking towards their Lord; 
The translation choices for this ayah reflect different understandings of the possibility of seeing 
God in heaven. Muʕtazilī exegeses believe that it is impossible to see God and that the 
previous verse should be interpreted in such a way that the word   ة  ر  ظا ن refers to the reward that 
the eyes of man are waiting for and looking forward to and not to seeing God with their naked 
eyes (Abd Al-Jabbar, 2004). Therefore, translation choices differ from ‘gazing’, which means 
absolute seeing of God, to the rest of the translation choices where less precise words are used 
such as ‘looking up’, ‘waiting’ and ‘outlooking’. 
Example 66 
 َنوُع حدَتَأ  ًلَحع َب  َنوُرَذَتَو  َنَس ححَأ  َيََقلَا حلا 
(Q37:125) 
Translation choices 
1. the best of artisans  
2. the Best of creators, 
3. the Best Creator, 
4. the Best of the creators, 
5. the Supreme Creator? 
6. and forsake the Best of creators, 
7. the most excellent creator? 
8. the most skilful Creator? 
9. the Most Gracious Creator? 
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The translation problem in this example is how to translate نيقلخلا نسحا. The ayah in Arabic 
does not pose a problem but the literal translation might cause confusion suggesting that there 
many Gods and creators other than Allah which is against the monotheism of Islam. 
Therefore, translation choices number 3, 5, 7, 8 and 9 are the most accurate translations since 
نيقلخلا was translated as ‘creator’ and not ‘creators’. Translation choice number 1 is the least 
accurate. 
 
Example 67 
 َنَم  َهلِلّا يَِ  ََجراَعَمحلا   
(Q70:3) 
Translation choices 
1. unto whom there are many ways of ascent: 
2. Lord of the Ascending Stairways 
3. the Lord of the ways of Ascent 
4. the Possessor of the Stairways of Ascent. 
5. from God Who owns the staircases leading 
upward. 
6. Owner of the ascending steps. 
7. the Lord of the steps (of progression) 
8. Lord of the lofty stations. 
9. Lord of great ascents. 
10. Possessor of the highest Height. 
11. the Lord of the Stairways. 
12. the master of those ASCENTS, 
13. He is the Lord of the Ladders, 
 
The translation choices of ي ذ   ج  را ع  مْلا  listed above are all accurate and based on one of the two 
interpretations mentioned in exegeses: the first that it means that He is the lord of ascents, 
while the second meaning refers to angels who ascended. Surveying the translation choices 
and despite the fact that all translations were faithful, translation choice number 3 was most 
accurate and stylistically suitable. 
Example 68 
 حاوُرَكَمَو  َرَكَمَو  ُِّلِلّا  ُِّلِلّاَو  ُر ح يَخ  َنَيرَكاَمحلا 
(Q3:54) 
Translation choices 
1. God is above all schemers. 
2. Allah is the best of schemers. 
3. Allah is the best of planners. 
4. The best of planners is Allah. 
5. God is Best of the ones who plan. 
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6. God is the best Plotter! 
7. God is the Best of Schemers. 
8. Allah is the Best of plotters. 
9. God's plan is the best. 
10. Allah is the best of plotters. 
11. Allah is the best of devisers. 
12. GOD is the best schemer. 
13. God is the best of crafty ones! 
14. God is the best deviser of stratagems. 
15. But of those who plot is God the best. 
16. God is the supreme Contriver. 
The translation problem in this example concerns how to translate نيركاملا ريخ الله. The word 
ركم in Arabic holds a positive and negative meaning; it can refer to planning to do something 
wicked and harmful, or it can refer to good scheming and planning. Since ركم is referring to 
Allah then the most appropriate and accurate translation would avoid the negative sense of 
the word ركم. Therefore the most accurate translation choice is choice number 5. 
 The appropriateness of the choice of words when translating an ayah which contains 
description of Allah’s names or actions is vital. The translator needs to take the decision to 
choose the most suitable word and if there is no adequate equivalent, short footnotes are 
preferable to remove any unnecessary negative description or ambiguity. The following two 
examples illustrate similar situations: 
Example 69 
 حمُه َيَسَن َف َهلِلّا اوُسن 
                                                                  (Q9:67) 
Translation choices 
1. They are oblivious of God, and so He is 
oblivious of them.  
2. They forget Allah, so He hath forgotten them. 
3. they have forsaken Allah, so He has forsaken 
them 
4. They have forgotten God; so He hath 
forgotten them. 
5. They forgot God so He forgot them 
6. They have forgotten God, so He has forgotten 
them 
7. They have ignored God, so He has ignored 
them 
8. They neglected Allah, so He had neglected 
them.  
9. Of God they are oblivious; so He is oblivious 
of them.  
10. They have forgotten Allah, so He has 
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forgotten them [accordingly]. 
11. They have forgotten God; wherefore He hath 
forgotten them 
 
The listed translation choices for this ayah are all literal and accurate, but ‘forgetting’ is a 
negative characteristic of humans and should not be associated with Allah, especially that the 
given tafsīr of this ayah states that those people forgot and neglected the teachings and orders 
of Allah, so accordingly they were denied Allah’s blessings, and not that Allah forgot them in 
the same way that humans forget. The translation of ايرهظ مكئارو هومتذختاو is similar in the 
following example: 
Example 70 
 ُهُوُتْ حذَهتَاَو  حمُكءَارَو اًَّير حهََ 
(Q11:92) 
Translation choices 
1. for, Him you regard as something that may be 
cast behind you and be forgotten 
2. and ye put Him behind you, neglected! 
3. and you neglect Him as a thing cast behind your 
back 
4. For ye cast Him away behind your backs (with 
contempt) 
5. you took to yourselves to disregard? 
6. You thrust Him behind you, turning your backs 
on Him! 
7. And have you put Him behind you? 
8. Him ye have cast behind your backs neglected; 
9. Whom you neglect and push behind your backs. 
10. You have made Him into something to cast 
disdainfully behind your backs!  
11. to whom you pay no regard 
12. But you put Him behind your backs [in neglect]. 
13. And you neglect Him as a thing cast behind your 
backs! 
14. and you have cast HIM behind your backs as a 
thing neglected. 
15. Is this why you have been heedless of Him? 
16. And Him -- have you taken Him as something to 
be thrust behind you? 
17. or have you taken Him as something to cast 
behind your backs? 
18. Dare you turn your backs upon Him? 
Surveying the various translation choices above shows that the majority of translations are 
literal, and follow the direct meaning which is mentioned in Az-Zamaxšri (2003) that those 
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people mentioned in the ayah neglected Allah and left him behind his back.  Al-Qurṭubi 
(1967) states a different meaning that namely people left Allah’s teachings behind their backs 
by not following his orders. Accordingly, mentioning this as a footnote in the translation 
would remove this inappropriate description of people leaving Allah behind their backs. 
The analysis of this ayahs group which compared between Muʕtazilī and Ašʕarī dogma, 
showed that the translation of ayahs reflected these differences.These differences appeared in 
the choice of words in the target text that reflected the translator’s choice between literal or 
allegorical interpretation of the ayah. 
5.3.2.2.4  Discussion  
The examples in this section have discussed the accuracy of translation of linguistic examples 
with dogmatic reference. The analysis of the first group of ayahs which compared Warš’s and 
Ḥafṣ’ readings showed that translations are influenced by the reading choices adopted by the 
translator. The analysis of the second group of examples showed that Shia translations 
followed the Uthmani codex and not the Shia readings and additions mentioned by Bar-
Asher. Therefore, there were only slight differences between the Shia and mainstream 
translations in the translation of these certain ayahs. In half of the chosen ayahs for this group 
Shia dogma that suits Shia readings was included in the footnotes of one translation (Ahmed 
Ali) but not the other three translations. The third group involved the translation of ayahs that 
reflect differences between Muʕtazilī and Ašʕarī views. These are clearly reflected in the 
choices of words in the TTs and in the translator’s choice between literal or allegorical 
interpretation of the ayah. 
5.4 Conclusion 
The study and analysis of examples from the problematic linguistic issues sections showed 
that there are various translation choices for almost every ayah, where an accurate translation 
was achievable. The second section explored the accuracy of translations for linguistic 
examples with dogmatic reference, where more influence of the translator’s ideology 
appeared in the translations. The following chapter will focus on analysing translations within 
three dogmatic groups non-Muslims, quasi-Muslims and Muslims in the light of mainstream 
beliefs. The results of the following chapter, along with the previous two sections, will draw a 
clearer picture of the relationship between a translator’s dogma and his/her translation. 
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Chapter Six: 
Analytical and Comparative View of Theological Issues Found in Different English 
Translations of the Qur’ān 
Following the discussion in the previous chapter, where ayahs were analysed and compared 
according to the categories of problematic linguistic issues and problematic linguistic issues 
with dogmatic influence, this chapter’s concern is dogmatic and theological issues. Ayahs 
will be discussed and compared between the previously mentioned dogmatic group of 
translators and mainstream belief. 
6.1 Problematic Theological Issues 
The evaluation of translations in terms of observing the possible influence of the translator’s 
dogmatic approach is a challenging task, since it is accepted that all translations might 
contain errors of various degrees of seriousness. However, this issue is particularly sensitive 
when it comes to translation of the Qur’ān. 
Every translation should be faithful to the message of the source text; this is a moral 
obligation for the translator to insure the fidelity of the translation. It is important to 
differentiate between, on the one hand, translation strategies that translators follow in order to 
produce a text which suits the target language style and culture, such as the variety of 
accurate translation choices discussed, and, on the other, dogmatic influence on translations 
where the translation is altered to suit the translator’s particular dogma either within the text 
or as an attached footnote. 
The comparative-contrastive analysis of selected examples will fulfil the second part of the 
suggested TQA model, looking at which translation provides the closest semantic and 
pragmatic equivalent to the Qur’ān's words and expressions, besides conveying the authentic 
mainstream meaning. Therefore, an adequate Qur’ānic translation will have the benefit of 
semantic and pragmatic equivalence, besides authenticity and faithfulness to the original.  
To avoid the risk of overlooking translation mistakes, the main dogmatic differences between 
different translators’ dogmatic groups were identified and sampling was based on the 
dogmatic differences that can possibly be reflected in translations. 
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6.2 Non-Muslims Dogmatic Group 
The Non-Muslims dogmatic group covers the two subgroups of Orientals and Ahl ul-kitāb 
Christians and Jews, who might be Arab or Western. 
6.2.1 Orientals 
This group covers the translations of Sale, Rodwell, Palmer, Wherry, Bell and Arberry. 
Based on surveying the groups translation introductions as mentioned in (Chapter 1 section 
1.7.1) , it seemed that there were shared doubts revolving around certain topics, mainly the 
authorship and the sources of the Qur’ān, the status of prophethood in Islam, and the 
arrangement of ayahs and surahs. 
The main doubts that orientals had, which might be reflected in their translations, are claims 
that the Prophet was a poet, or epileptic, that the Qur’ān was a product of his imagination, or 
that he composed the Qur’ān using Jewish and Christian sources. As a person, he was also 
claimed to be following his own desires specially about wishing to be famous and marrying as 
many women. The third doubt which regarding the arrangements of surahs, has no direct effect 
on the faithfulness of translating the meaning, but it does complicate the accessibility of the 
Qur’ān. 
The first concern raised by some orientals is the authorship of the Qur’ān, that Muhammad was 
the author and chief contriver of the Qur’ān, and that it was not revealed to him, as mainstream 
Muslims believe. These claims can be found clearly in many places, such as in Sale’s 
introduction to his translation where he claims: ‘That Muhammad was really the author and 
chief contriver of the Korân is beyond dispute’ (Sale: 84). This is also implied when discussing 
the sources that the Prophet used or which influenced him while he was writing the Qur’ān, as 
in the Rodwell translation introduction:  
‘The sources whence Muhammad derived the materials of his Koran are, over and above the more 
poetical parts, which are his own creation, the legends of his time and country, Jewish traditions 
based upon the Talmud, or perverted to suit his own purposes, and the floating Christian traditions 
of Arabia and of S. Syria’ (Rodwell: xi). 
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Rodwell adds: ‘We have no evidence that Muhammad had access to the Christian Scriptures, 
though it is just possible that fragments of the Old or New Testament may have reached him 
through Xadījah or Waraqa, or other Makkan Christians’ (ibid:  xviii). 
The previous translator’s thoughts about the authorship of Qur’ān are clearly against 
mainstream Islamic dogma. This can be criticized as it influences the reader’s thoughts before 
they start to read the Qur’ān. Nevertheless, this does not necessarily mean that their 
translations were unfaithful unless these beliefs were clear in the translated ayahs. The 
following examples reflect the authorship of Qur’ān. The different ayah translations are listed 
and compared followed by the results of comparison, whether the translator’s dogma was 
reflected in the ayah translation or not: 
6.2.1.1 Authorship of Qur’ān 
Example 71 
 َلحب َق نَم َلَزُنأ اَمَو َكحَيلَإ َلَزُنأ َابِ َنوُنَم حؤ ُي َنيَذهلاَو َنوُنَقُوي حمُه َةَرَخ حلَْابَو َك    
(Q2:4) 
Translation 
choices 
Sale: and who believe in that revelation, which hath been sent down 
unto thee, and that which hath been sent down unto the prophets 
before thee, and have firm assurance in the life to come.  
 
Rodwell: And who believe in what hath been sent down to thee, and 
in what hath been sent down before thee, and full faith have they in 
the life to come. 
 
Palmer: who believe in what is revealed to thee, and what was 
revealed before thee, and of the hereafter they are sure. 
 
Wherry: And who believe in that revelation, which hath been sent 
down unto thee and that which hath been sent down 
 
Bell: Who believe in what has been sent down to thee, and what has 
been sent down before thy time, and the Hereafter are convinced. 
 
Arberry: who believe in what has been sent down to thee and what 
has been sent down before thee, and have faith in the Hereafter. 
Dogma 
reflected in 
translation or 
footnote? 
No  
Example 72 
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 َهِّبهر نَم َهحَيلَإ َلَزُنأ َابِ ُلوُسهرلا َنَمآ  َنوُنَم حؤُمحلاَو 
(Q2:285) 
Translation 
choices 
Sale: The apostle believeth in that which hath been sent down unto 
him from his LORD and the faithful also. 
 
 Rodwell: The Messenger believeth in what hath been revealed to 
him from his Lord, as do the men of faith. 
 
 Palmer: The Apostle believes in what is sent down to him from his 
Lord, and the believers all believe on God, and …. 
 
 Wherry: The apostle believeth in that which hath been sent down 
unto him from his LORD, and the faithful also.  
 
 Bell: The messenger has believed in what has been sent down to him 
from his Lord and the believers also. 
 
Arberry: The Messenger believes in what was sent down to him from 
his Lord, and the believers. 
Dogma 
reflected in 
translation or 
footnote? 
No  
Example 73 
 َلهز َن  َليَنج َحلْاَو َةَارحوه تلا َلَزَنأَو َهحيَدَي َ حي َب اَمَِّل ًاق َِّدَصُم َِّق حلَْاب َباَتَكحلا َكحيَلَع      
(Q3:3) 
Translation 
choices 
Sale: He hath sent down unto thee the book of the KORAN with truth, 
confirming that which was revealed before it; for he had formerly sent 
down the law, and the gospel. 
 
Rodwell: In truth hath He sent down to thee "the Book," which 
confirmeth those which precede it: For He had sent down the Law, and 
the Evangel aforetime. 
 
 Palmer: He has sent down to thee the Book, in truth, confirming what 
was before it, and has revealed the law, and the gospel. 
 
Wherry: he hath sent down unto thee the book of the Qur’ān with truth, 
confirming that which was revealed before it; for he had formerly sent 
down the law, and the gospel a direction unto men. 
 
Bell: He hath sent down to thee the Book with the truth, confirming 
what was before it, and He sent down the Torah and the Evangel 
aftertime as guidance for the people. 
 
Arberry: 
He has sent down upon thee the Book with the truth, confirming what 
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was before it, and He sent down the Torah and the Gospel 
Dogma 
reflected in 
translation or 
footnote? 
No  
Example 74 
 َباَتَكحلا َكحيَلَع َلَزنَأ يَذهلا َوُه    
(Q3:7) 
Translation 
choices 
Sale: It is he who hath sent down unto thee the book. 
Rodwell: He it is who hath sent down to thee "the Book."  
Palmer: He it is who has revealed to thee the Book. 
Wherry: It is he who hath sent down unto thee the book. 
Bell: He is who hath sent down to thee the Book. 
Arberry: It is He who sent down upon thee the Book. 
Dogma 
reflected in 
translation 
or 
footnote? 
No  
 
Example 75 
 ُهلِلّا َُ َارَأ َابِ َساهنلا َ حي َب َمُك ححََتل َِّق حلَْاب َباَتَكحلا َكحَيلَإ اَنحلَزَنأ اهنَإ  
(Q4:105) 
Translation 
choices 
Sale: We have sent down unto thee the book of the KORAN with truth, 
that thou mayest judge between men through that wisdom which GOD 
sheweth thee therein. 
 
Rodwell: Verily, we have sent down the Book to thee with the truth, thou 
that mayest judge between men according as God hath given thee insight. 
Palmer: Verily, we have revealed to thee the Book in truth that thou 
mayest judge between men of what God has shown thee. 
 
Wherry: We have sent down unto thee the book of the Qur’ān with truth, 
that thou mayest judge between men through that wisdom, which GOD 
showeth thee therein. 
 
Bell: We have sent down the Book to thee with the truth in order that 
thou mayest judge between the people by means of what Allah hath 
shown thee. 
 
Arberry: Surely We have sent down to thee the Book with the truth, so 
that thou mayest judge between the people by that God has shown thee.  
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Dogma 
reflected in 
translation 
or footnote? 
No 
Example 76 
مَلحع َت نُكَت َحلَ اَم َكَمهلَعَو َةَم حك َحلْاَو َباَتَكحلا َكحيَلَع ُ هلِلّا َلَزنَأَو 
        (Q4:113) 
Translation 
choices 
Sale: "...GOD hath sent down unto thee the book of the KORAN and 
wisdom, and hath taught thee that which thou knewest not. 
 
Rodwell: Verily, we have sent down the Book to thee with the truth, 
thou that mayest judge between men according as God hath given 
thee insight. 
 
Palmer: for God hath sent down upon thee the Book and the wisdom, 
and taught thee what thou didst not know. 
 
Wherry: GOD hath sent down unto thee the book of the Qur’ān and 
wisdom, and hath taught thee that which thou knewest not. 
 
Bell: ... Allah hath sent down to thee the Book and the Wisdom, and 
hath taught thee what thou didst not use to know. 
 
Arberry: God has sent down on thee the Book and the Wisdom, and 
He has taught thee that thou knewest not; God's' bounty to thee is 
ever great. 
Dogma 
reflected in 
translation or 
footnote? 
No  
6.2.1.2 The Statue of the Prophet in Islam  
The Prophet of Islam has a very honourable statue among Muslims, who see him as a role 
model. This is not the case among some orientals who translated the Qur’ān. For example, 
Sale comments in his translation introduction that:  
‘It is scarce to be doubted but that Muhammad had a violent desire of being reckoned an 
extraordinary person, which he could attain to by no means more effectually, than by pretending to 
be a messenger’ (Sale :52)  
Rodwell similarly believes that:  
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‘The evidence rather shows, that in all he did and wrote, Muhammad was actuated by a sincere 
desire to deliver his countrymen from the grossness of its debasing idolatries that he was urged on 
by an intense desire to proclaim that great truth of the Unity of the Godhead which had taken full 
possession of his own soul that the end to be attained justified to his mind the means he adopted in 
the production of his Suras that he worked himself up into a belief that he had received a divine 
call and that he was carried on by the force of circumstances, and by gradually increasing 
successes, to believe himself the accredited messenger of Heaven’ (Rodwell: xxi- xxii) 
Furthermore, the Prophet was described as mad and justifications were given to explain 
how he believed that he was a prophet and how people believed him. Rodwell thinks that: 
‘He was probably, more or less, throughout his whole career, the victim of a certain amount of 
self-deception. A cataleptic subject from his early youth, born according to the traditions of a 
highly nervous and excitable mother, he would be peculiarly liable to morbid and fantastic 
hallucinations, and alternations of excitement and depression, which would win for him, in the 
eyes of his ignorant countrymen, the credit of being inspired’ (Rodwell: xxii) 
Palmer is of a similar view that:  
‘From youth upwards he had suffered from a nervous disorder which tradition calls epilepsy, but 
the symptoms of which more closely resemble certain hysterical phenomena well known and 
diagnosed in the present time, and which are almost always accompanied with hallucinations, 
abnormal exercise of the mental functions, and not unfrequently with a certain amount of 
deception, both voluntary and otherwise’ (Palmer: xx) 
Prophet Muhammad was also described as someone who was continuously following his 
own desires. Sale explains that:  
‘Muhammad was, as the Arabs are by complexion, a great lover of women, we are assured by his 
own confession; and he is constantly upbraided with it by the controversial writers, who fail not to 
urge the number of women with whom he had to do, as a demonstrative argument of his 
sensuality, which they think sufficiently proves him to have been a wicked man, and consequently 
an impostor’ (Sale: 53) 
Example 77 
 َْمأ ُهاَر َت ح فا َنوُلوُق َي  ۖ اًئحيَش َهلِلّا َنَم لِ َنوُكَلحَتْ َلََف ُهُتح يَر َت ح فا َنَإ حلُق  
(Q46:8) 
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Translation 
choices 
Sale: Will they say, Muhammad  hath forged it? Answer, if I have 
forged it, verily ye shall not obtain for me any favour from God. 
 
Rodwell: Will they say, "He hath devised It?" SAY: If I have devised 
the Koran, then not one single thing shall ye ever obtain for me from 
God! 
 
Palmer: Or do they say, 'He has forged it?' Say, 'If I have forged ye 
cannot obtain for me aught from God. 
 
Wherry: Will they say, Muhammad hath forged it? Answer, If I have 
forged it, verily ye shall not obtain for me any favour from GOD. 
 
Bell: Or do they say: ‘He has invented it’? Say: ‘ If I invented it, ye 
have no power to help me against Allah. 
 
Arberry:  Or do they say, 'He has forged it'? Say: 'If I have forged it, you 
have no power to help me against God. 
Dogma 
reflected in 
translation 
or 
footnote? 
No  
Example 78 
 َنوُلهوَ حلِا َلَسحرُأ اَمَك  َةيَآب اََنتحأَيحل َف ٌرَعاَش َوُه حلَب ُهاَر َت ح فا َلَب  مَلَ ححَأ ُثاَِ حضَأ اوُلَاق حلَب 
(Q21:5) 
Translation 
choices 
Sale: But they say, the Koran is a confused heap of dreams: Nay, he hath 
forged it; nay, he is a poet: Let him come unto us therefore with some 
miracle, in like manner as the former prophets were sent. 
 
Rodwell: "Nay," say they, "it is the medley of dreams: nay, he hath forged 
it: nay, he is a poet: let him come to us with a sign as the prophets of old 
were sent." 
 
Palmer: 'Nay!' they say, 'a jumble of dreams; nay! he has forged it; nay! 
he is a poet; but let him bring us a sign as those of yore were sent.' 
 
Wherry: But they say, The Qur’ān is a confused heap of dreams: nay, he 
hath forged it; nay, he is a poet: let him come unto us therefore with some 
miracle, in like manner as the former prophets were sent. 
 
Bell: Nay they have said: ‘a tangle of dreams! Nay, he has invented it! 
Nay, he is a poet! So let him bring us a sign, as a message were sent to 
those of olden time’. 
 
Arberry: Nay, but they say: 'A hotchpotch of nightmares! Nay, he has 
forged it; nay, he is a poet! Now therefore let him bring us a sign, even as 
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the ancient ones were sent as Messengers.' 
Dogma 
reflected in 
translation 
or footnote? 
No  
Example 79 
 ُهَل يَِ َبَني اَمَو َرحعِّشَلا ُهاَن حمهلَع اَمَو  ۖ  ٌيَبُّم ٌنآ حر ُقَو ٌر حكَِ  هلََّإ َوُه حنَإ 
 (Q36:69) 
Translation 
choices 
Sale: We have not taught Muhammad  the art of poetry; nor is it expedient 
for him to be a poet. This book is no other than an admonition from God, 
and a perspicuous Koran; 
 
Rodwell: We have not taught him (Muhammad) poetry, nor would it 
beseem him. This Book is no other than a warning and a clear Koran, 
 
Palmer: We have not taught him poetry, nor was it proper for him; it is but a 
reminder and a plain Qur’ān. 
 
Wherry: We have not taught Muhammad the art of poetry; nor is it 
expedient for him to be a poet. This book is no other than an admonition 
from God, and a perspicuous Qur’ān. 
 
Bell: We have not taught him the art of poetry, nor it does beseem him. It is 
only a Reminder and Qur’ān making clear. 
 
Arberry: We have not taught him poetry; it is not seemly for him. It is only 
a Remembrance and a Clear Koran. 
Dogma 
reflected in 
translation 
or 
footnote? 
No  
Example 80 
  نوُنحَمَ َلََّو  نَهاَكَب َكَِّبر َتَمحعََنب َتنَأ اَمَف حر ََِّكذَف * َنوُنَمحلا َبحَير ََهب ُصهبَر َته ن ٌرَعاَش َنوُلوُق َي حمَأ   
(Q52:30)   
Translation 
choices 
Sale: Wherefore do thou, O prophet, admonish thy people. Thou art not, by 
the grace of thy Lord, a soothsayer, or a madman. Do they say, he is a poet: 
We wait, concerning him, some adverse turn of fortune? 
 
Rodwell: Warn thou, then. For thou by the favour of thy Lord art neither 
soothsayer nor possessed.Will they say, "A poet! let us await some adverse 
turn of his fortune?" 
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Palmer: Wherefore do thou remind them: for thou art, by the favour of thy 
Lord, neither a soothsayer nor mad! Will they say, 'A poet; we wait for him 
the sad accidents of fate?' 
 
Wherry: Wherefore do thou, O Prophet, admonish thy people. Thou art not, 
by the grace of thy LORD a sooth sayer or a madman. Do they say, He is a 
poet; we wait, concerning him, some adverse turn of fortune? 
 
Bell: Warn then; by the grace of thy Lord thou are neither soothsayer nor 
madman. Or do they say: ‘ A poet, upon whom we may await the uncertainty 
of Fate.’? 
 
Arberry: Therefore remind! by thy Lord's blessing thou art not a soothsayer 
neither possessed. Or do they say, 'He is a poet for whom we await Fate's 
uncertainty'? 
Dogma 
reflected in 
translation 
or 
footnote? 
No  
Example 81 
 ًلَيَصَأَو ًةَر حكُب َهحيَلَع ٰىَلحُتْ َيَهَف اَه َبَتَت حكا َيَلهوَ حلِا ُيَْطاَسَأ اوُلَاقَو     
(Q25:05) 
Translation 
choices 
Sale: They also say, these are fables of the ancients, which he hath caused 
to be written down; and they are dictated unto him morning and evening. 
 
Rodwell: And they say, "Tales of the ancients that he hath put in writing! 
and they were dictated to him morn and even." 
 
Arberry: They say, 'Fairy-tales of the ancients that he has had written 
down, so that they are recited to him at the dawn and in the evening.' 
 
Palmer: And they say, 'Old folks' tales, which he has got written down 
while they are dictated to him morning and evening.' 
 
Wherry: and the unbelievers say, This Qur’ān is no other than a forgery 
which he hath contrived; and other people have assisted him therein: but 
they utter an unjust thing and a falsehood. 
 
Bell: They have said too: ‘Old-word tales which has written for himself! 
They are recited to him morning and evening’. 
Dogma 
reflected in 
translation 
or 
footnote? 
No  
Example 82 
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 َيَلهوَ حلِا ُيَْطاَسَأ َلَاق اَن ُتَايآ َهحيَلَع ٰىَل ح ت ُت اَِ َإ  
(Q68:15) 
Translation 
choices 
Sale: When our signs are rehearsed unto him, he saith, they are fables of 
the ancients. 
 
Rodwell: Who when our wondrous verses are recited to him saith - 
"Fables of the ancients." 
 
Palmer: When our signs are recited to him he says, 'Old folks' tales!' 
 
Wherry: when our signs are rehearsed unto him, he saith, They are fables 
of the ancients. 
 
Bell: When Our signs are recited to him, he says: ‘Old-world tales!’. 
 
Arberry:  When Our signs are recited to him, he says, 'Fairy-tales of the 
ancients!' 
Dogma 
reflected in 
translation 
or 
footnote? 
No  
Example 83 
 اللهو َسانلا ىشَتَو ،هيدبُم الله ام كسفن ي  يفُتَو ،الله قهتاو ،كجوز كيلع كَسمأ :هيلع تمعنأو هيلع الله معنأ يذلل لوقت ِإو
 ًارطو نهنم اولق اِإ ،مهئايعدأ جاوزأ ي  جرح ينمؤلما ىلع نوكي لَيكل ،اهكانجهوز ًارطو اهنم ديز ىلق املف ,هاشَتَ نأ قحأ  
(Q33:37) 
Translation 
choices 
Sale: And remember when thou saidst to him unto whom God had been 
gracious, and on whom thou also hadst conferred favours, keep thy wife 
to thy self, and fear God: And thou didst conceal that in thy mind which 
God had determined to discover, and didst fear men; whereas it was 
more just that thou shouldst fear God. But when Zeid had determined 
the matter concerning her, and had resolved to divorce her, we joined 
her in marriage unto thee; lest a crime should be charged on the true 
believers, in marrying the wives of their adopted sons, when they have 
determined the matter concerning them: And the command of God is to 
be performed. 
 
Rodwell: And, remember, when thou saidst to him unto whom God had 
shewn favour, and to whom thou also hadst shewn favour, "Keep thy 
wife to thyself, and fear God;" and thou didst hide in thy mind what God 
would bring to light. and thou didst fear man; but more right had it been 
to fear God. And when Zaid had settled concerning her to divorce her, 
we married her to thee, that it might not be a crime in the faithful to 
marry the wives of their adopted sons, when they have settled the affair 
concerning them. And the behest of God is to be performed. 
 
Palmer: And when thou didst say to him God had shown favour to and 
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thou hadst shown favour to, 'Keep thy wife to thyself and fear God;' and 
thou didst conceal in thy soul what God was about to display; and didst 
fear men, though God is more deserving that thou shouldst fear Him; 
and when Zaid had fulfilled his desire of her we did wed thee to her that 
there should be no hindrance to the believers in the matter of the wives 
of their adopted sons when they have fulfilled their desire of them: and 
so God's bidding to be done. 
 
Wherry: And remember when thou sadist to him unto whom God had 
been gracious, and on whom thou also hadst conferred favours, keep thy 
wife to thyself, and fear God: and thou didst conceal that thy mind 
which God had determined to discover, and didst fear men; whereas it 
was just that thou shouldest fear God. But when Zaid had determined the 
matter concerning her, and had resolved to divorce her, we joined her in 
marriage unto thee, lest a crime should be charged on the true believers, 
in marrying the wives of their adopted sons, when they have determined 
the matter concerning them; and command of God is to be performed. 
 
Bell: (Recall) when thou wert saying to him upon whom Allah bestowed 
favour, and upon whom thou didst bestow favour: ‘Keep thy wife to 
thyself, and show piety towards Allah,’ and wert concealing within 
thyself what Allah was going to bring to light, and wert fearing the 
people, though Allah was more entitled to fear by thee; so when Zaid 
had had all that he wanted of her, We married her to thee, in order that 
there should not be any (feeling of) blame upon the believers, in regard 
to the wives of their adopted sons, when they have had all they want of 
them; the command of Allah was to be performed. 
 
Arberry: When thou saidst to him whom God had blessed and thou hadst 
favoured, 'Keep thy wife to thyself, and fear God,' and thou wast 
concealing within thyself what God should reveal, fearing other men; 
and God has better right for thee to fear Him. So when Zaid had 
accomplished what he would of her, then We gave her in marriage to 
thee, so that there should not be any fault in the believers, touching the 
wives of their adopted sons, when they have accomplished what they 
would of them; and God's commandment must be performed. 
Dogma 
reflected in 
translation 
or 
footnote? 
Yes, the story that Muhammad had seen and admired Zaid’s wife 
Zainab, and her husband offered to divorce her so the Prophet could 
have her as a wife etc. was mentioned in Sale, Rodwell and Palmer 
translation footnotes attached to the ayah. 
6.2.2 People of the Book 
People of the Book Ahl ul-kitāb is an Islamic term that refers to Jews and Christians.  This special 
reference to Jews and Christians is due to the fact that they share the same monotheistic 
Abrahamic roots as Islam and they have divinely revealed books. According to Wahyudi 
(1997:20), the phrase Ahl ul-kitāb occurs 31 times in the Qur’ān. It is noticeable that the Qur’ān 
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treats Judaism and Christianity as two independent religions whose scriptures were altered, while 
in other ayahs it deals with these religions in their original form as a revelation from Allah to his 
prophets. The difference will be clearly distinguished in the ayah’s context. Wahyudi (1997: ii) 
groups these references to Ahl ul-kitāb in the Qur’ān into two categories: ‘the sympathetic verses 
which give Ahl ul-kitāb a status similar to that of Muslims and the ambivalent verses which 
condemn the Ahl ul-kitāb’.  
 This section will study ayahs which reflect the differences between mainstream Muslims and 
People of the Book, particularly regarding the translation of verses reflecting to monotheism, 
translation of words with different connotations in different religions and the translation of the 
stories/parables of the Qur’ān, where these have different details in the translator’s dogma: 
6.2.2.1 Monotheism Verses 
One of the well-known features of Islam and Judaism compared to Christianity is the idea of the 
Trinity. The Trinity suggests a three-part deity: the Father, the Son and the Holy Ghost (Spirit) 
(Matthew, 28: 19). The following examples will illustrate the translations of ayahs that mention 
the conceiving of Jesus and the Qur’ān’s view regarding the Trinity. 
Example 84 
 َهيَف اَن حخَف َن َف اَهَجحر َف حتَنَص ححَأ َتَهلا َناَر حمَع َتَنح با ََيمحرَمَو َيََتناَقحلا َنَم حتَناََكو َهَبُتَُكو َا َِِّّر َتاَمَلَكَب حتَقهدَصَو اَنَحوُّر نَم    
(Q66:12) 
Translation 
choices 
Sale: And Mary the daughter of Imran; who preserved her chastity, and 
into whose womb we breathed of our spirit, and who believed in the 
words of her Lord and his scriptures, and was a devout and obedient 
person. 
 
Arberry: And Mary, Imran's daughter, who guarded her virginity, so 
We breathed into her of Our Spirit, and she confirmed the Words of her 
Lord and His Books, and became one of the obedient. 
 
Dawood: And in Mary, 'Imran's daughter, who preserved her chastity 
and into whose womb We breathed Our spirit; who put her trust in the 
words of her Lord and His scriptures, and was truly devout. 
Dogma 
reflected in 
translation 
or 
footnote? 
No  
Example 85 
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 حمَهَهاَوح َفَأب حُمُلَ حو َق َكَلَِ  َهلِلّا ُنحبا ُحيَسَمحلا  َراَصهنلا َتَلَاقَو َهلِلّا ُنحبا ٌرح يَزُع ُدوُه َيحلا َتَلَاقَو هنََّأ ُ هلِلّا ُمُهَل َتَاق ُلحب َق حنَم اوُرَفَك َنيَذهلا َل حو َق َنوُئَهاَلُي
 َو حمَُهراَب ححَأ اوُذَهتَا *َنوُكَف حؤ ُي َلَّ اًدَحاَو ًاَلََإ اوُدُبحع ََيل هلََّإ اوُرَُمأ اَمَو ََيمحرَم َنحبا َحيَسَمحلاَو َهلِلّا َنوُد حنَم ًابَابحرَأ حمُه َناَب حُهر اهمَع َُهناَححبُس َوُه هلََّإ َهَلَإ 
 َنوَُكر حشَُي 
(Q9: 30-31) 
Translation 
choices 
Sale: The Jews say Ezra is the son of God: And the Christians say Christ 
is the son of God. They say this (only) with their mouths: They imitate 
the saying of those who were unbelievers in former times. May God 
curse them (literally: fight against them)! How can they be so infatuated? 
 
Arberry: The Jews say, 'Ezra is the Son of God'; the Christians say, 'The 
Messiah is the Son of God.' That is the utterance of their mouths, 
conforming with the unbelievers before them. God assail them! How 
they are perverted! 
 
Dawood: The Jews say Ezra is the son of God, while the Christians say 
the Messiah is the son of God. Such are their assertions, by which they 
imitate the infidels of old. God confound them! How perverse they are! 
Dogma 
reflected in 
translation 
or 
footnote? 
No  
Example 86 
  ُهحنِّم ٌحوُرَو ََيمحرَم َٰلَإ اَهاَقحَلأ ُهُتَمَلََكو َهلِلّا ُلوُسَر ََيمحرَم ُنحبا ىَسيَع ُحيَسَمحلا انَّا  َهَلُسُرَو َهلِلَّاب اوُنَمآَف  ٌَةثَلََث اوُلوُق َت َلََّو  ٌه َٰلَإ ُ هلِلّا َا هنََّإ حمُكهل اًر ح يَخ اوُه َتنا
 ٌدَحاَو  َنوُكَي نَأ َُهناَححبُسدَلَو ُهَل   
(Q4:171) 
Translation 
choices 
Sale: Verily Christ Jesus the son of Mary is the apostle of God, and his 
word, which he conveyed into Mary, and a spirit proceeding from him. 
Believe therefore in God, and his apostles, and say not, there are three 
Gods; forbear this; it will be better for you. God is but one God. Far be it 
from Him that He should have a son! Unto Him belongeth whatsoever is in 
heaven and on earth; and God is a sufficient protector. 
 
Arberry: The Messiah, Jesus son of Mary, was only the Messenger of God, 
and His Word that He committed to Mary, and a Spirit from Him. So 
believe in God and His Messengers, and say not, 'Three.' Refrain; better is it 
for you. God is only One God. Glory be to Him -- That He should have a 
son! To Him belongs all that is in the heavens and in the earth; God suffices 
for a guardian. 
 
Dawood: The Messiah, Jesus son of Mary, was no more than God's apostle 
and His Word which He cast to Mary: a spirit from Him. So believe in God 
and His Apostles and do not say: 'Three.' Forbear, and it shall be better for 
you. God is but one God. God forbid that He should have a son! His is all 
that the heavens and the earth contain. God is the all–sufficient protector. 
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6.2.2.2 The Translation of Words with Different Connotation in Different Religions  
Religions use the same terms to mean different things; the following examples will explore if 
the translator reflected the meaning as it is in Islamic understanding or as in his own dogma. 
Example 87 
 َسُدُقحلا َحوُرَب ُهَان حدهيَأَو َتاَنَِّيَبحلا ََيمحرَم َنحبا ىَسيَع اَن ح ي َتآو    
(Q2: 87) 
Translation 
choices 
Sale: We formerly delivered the book of the law unto Moses, and 
caused Apostles to succeed him, and gave evident miracles to Jesus the 
son of Mary, and strengthened him with the holy spirit.  
 
Arberry: And We gave to Moses the Book, and after him sent 
succeeding Messengers; and We gave Jesus son of Mary the clear signs, 
and confirmed him with the Holy Spirit 
 
Dawood: To Moses We gave the Scriptures and after him We sent other 
apostles. We gave Jesus son of Mary veritable signs and strengthened 
him with the Holy Spirit.  
Dogma 
reflected in 
translation 
or 
footnote? 
No  
6.2.2.3  Stories/ Parables of the Qur’ān, Main Differences  
This section will cover three shared stories between the three religions with different details 
in each, in order to see if the translator was influenced to mention details about the story from 
his dogma comparing to what is mentioned in the Qur’ān itself. 
 
Starting with the story of Adam and Eve, in Islam it is believed that both of them share the 
sin of eating the fruit from the forbidden tree and therefore both shared the blame. In the Old 
222 
 
Testament, Eve gives Adam part of the apple to eat, but there is no indication of whether 
Adam knew that this was forbidden fruit. Because of this Eve and her daughters have more 
pain (in pregnancy and birth) for the sin Eve committed25. The food served to Lot and his 
angel guest’s also differs: while in Islam it was roasted calf, in Judaism and Christianity it 
was fresh bread and a fine meal26. Finally, there was a difference regarding who was 
Abraham’s sacrificed son: the Islamic understanding considers the sacrificed son to be 
Ishmael, but the more accepted view in Christianity and Judaism is that the sacrificed son was 
Isaac. 
Example 88 
اًدَغَر اَه ح نَم َلََُكو َةهَن حلْا َكُجحوَزَو َتنَأ حنُك حسا ُمَدآ َاي اَنحل ُقَو  َلََّو اَمُتحئَش ُثحيَح  َيَمَلاهظلا َنَم َانوُكَت َف َةَرَجهشَلا َهَذ َٰه َابَرحق َت * اَُم هلََزََأف ُنَاطحيهشَلا
 َهيَف َاناَك اهمِ اَمُهَجَر حخََأف اَه ح نَع   وُدَع  ٍ حع ََبل حمُكُلحع َب اوُطَب حها اَنحل ُقَو   رَق َت حسُم َضحرَ حلِا ي  حمُكَلَو ٌعاَتَمَو  َلَإ   يَح 
(Q2:35-36) 
Translation 
choices 
Sale : And We said, O Adam, dwell thou and thy wife in the garden, 
and eat of the fruit thereof plentifully wherever ye will; but approach 
not this tree, lest ye become of the number of the transgressors*But 
Satan caused them to forfeit paradise, and turned them out of the state 
of happiness wherein they had been; whereupon We said, get ye 
down, the one of you an enemy unto the other, and there shall be a 
dwelling place for you in earth, and a provision for a season.  
 
Arberry: And We said, 'Adam, dwell thou, and thy wife, in the 
Garden, and eat thereof easefully where you desire; but draw not nigh 
this tree, lest you be evildoers.' *Then Satan caused them to slip 
therefrom and brought them out of that they were in; and We said, 
'Get you all down, each of you an enemy of each; and in the earth a 
sojourn shall be yours, and enjoyment for a time.' 
 
Dawood: We said: 'Adam, dwell with your wife in Paradise and eat of 
its fruits to your hearts' content wherever you will. But never 
approach this tree or you shall both become transgressors.'* But Satan 
lured them thence and brought about their banishment. 'Get you 
down,' We said, 'and be enemies to each other. The earth will for a 
while provide your dwelling and your sustenance.' 
 
Dogma 
reflected in 
translation 
No  
                                                          
25 Book of Genesis verse 16: ‘And He said to the woman, I will increase your trouble in pregnancy and your 
pain in giving birth. In spite of this you will still have desire for your husband, yet you will be subject to him.’  
26 Genesis 19:3 says ‘ ... Lot ordered his servants to bake some bread and prepare a fine meal for the guests.’   
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or 
footnote? 
Example 89 
 ٌمَلََس َلَاق اًمَلََس اُولَاق  َٰر حشَُبحلَاب َميَهاَرح بَإ اَنُلُسُر حتَءاَج حدَقَلَو   ذيَنَح  ل حجََعب َءاَج نَأ َثََبل اَمَف*  َسَجحوَأَو حمُهَرَكَن َهحَيلَإ ُلَصَت َلَّ حمُه َيَدحيَأ  ََٰأر اهمَل َف
  طوُل َم حو َق َٰلَإ اَنحلَسحرُأ اهنَإ حفََتَ َلَّ اوُلَاق ًةَفيَخ حمُه ح نَم       
(Q11:69) 
Translation 
choices 
Sale: Our messengers also came formerly unto Abraham, with good 
tidings: They said, peace be upon thee. And he answered, and on you be 
peace! And he tarried not, but brought a roasted calf. 
 
Arberry: Our messengers came to Abraham with the good tidings; they 
said, 'Peace!' 'Peace,' he said; and presently he brought a roasted calf. 
 
Dawood: Our messengers came to Abraham with good news. They said: 
'Peace!' 'Peace!' he answered, and hastened to bring them a roasted calf. 
Dogma 
reflected in 
translation 
or footnote? 
No  
 
Example 90 
 َيَبَجحَلل ُههل َتَو اَمَل حسَأ اهمَل َف 
(Q37:103) 
Translation 
choices 
Sale: And when they had submitted themselves to the divine will, and 
Abraham had laid his son prostrate on his face. 
 
Arberry: When they had surrendered, and he flung him upon his brow. 
 
Dawood: And when they had both submitted to God, and Abraham had 
laid down his son prostrate upon his face. 
Dogma 
reflected in 
translation 
or 
footnote? 
No  
This section studied ayahs which reflect the differences between mainstream Muslims and 
People of the Book, particularly regarding the translation of verses reflecting to monotheism, 
translation of words with different connotations in different religions and the translation of the 
stories/parables of the Qur’ān, where these have different details in the translator’s dogma.  
Analysing the previous twenty examples from the non-Muslim translation group, there was 
minimal influence of the translator’s dogma on their Qur’ān translation, whether in the TT 
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itself or in the footnotes. This is surprising given the modest reputation of non-Muslim 
translations; it must be caused by the very sharp criticism to the Qur’ān and the prophet in the 
Qur’ān translations introductions. The analysis result for this group which indicated minimal 
influce from the translator dogma can be considerd as initial indecation about the relation 
between translator dogma and its role in translation. This needs further exploration as in the 
following sections.  
6.3 Quasi-Muslims Dogmatic Group 
6.3.1 Ahmadiyya 
The main differences between the Ahmadiyya Movement and mainstream Muslims are based 
on belief about the death of the Prophet ʕīsā. Where mainstream Muslims believe he was saved 
and raised to the sky and will return to earth at the end of time, Ahmadis reject this idea and 
believe the Prophet ʕīsā escaped the cross and recovered from his wounds then moved to 
Kashmir to promulgate his teachings. There he died a natural death and was buried in India. 
The second main difference between Ahmadis and mainstream Muslims concerns the finality 
of the Prophet. While mainstream believe that the Prophet Muhammad is the last prophet, 
Ahmadis believe that he is the last prophet who has a divine book, but it is acceptable to have 
prophets after him.  
These two main differences are reflected in many aspects. Since Muslims believe that the 
Messiah (Prophet ʕīsā) will return, and Ahmadis believe that the Prophet ʕīsā died a natural 
death, then someone else will be the Messiah. Apparently, the Ahmadi group leader Mirza 
Ghulam Ahmad announced that he is the Messiah and later on announced his prophethood. 
Based on divine revelations, Hadrat Mirza Ghulam Ahmad of Qadian, founder of the 
Ahmadiyya Muslim community, claimed to be the Promised Messiah, in whom the 
prophecies about the Mahdi and the second coming of Hadrat ʕīsā (Jesus) have been 
fulfilled.27 
The Ahmadis themselves are divided into two groups. The main difference is that one group 
believe that Mirza is a reformer and Mahdi, while the second believe that he is a prophet who 
                                                          
27 Introduction  of Tadhkirah; English rendering of the divine revelations, dreams and visions vouchsafed to 
Hadrat Mirza Ghulam Ahmad of Qadian, the promised Messiah and Mahdi, on whom be peace 2009. 
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received a revelation. The chosen four translations for this study include translations from each 
group. Beside the two differences mentioned above, Ahmadis do not believe in miracles and 
have a different interpretation of the Jihad order in the Qur’ān, claiming that Jihad will stop 
after the prophecy of Mirza, since he is the Messiah too and according to hadith there shall be 
no war after the arrival of the Messiah. Besides which, Jihad is derived from ijtihād meaning to 
strive mainly against the self and not fighting. 
The following ayahs were chosen based on this criteria to explore whether these differences 
were reflected on the ayahs’ translations or not. 
6.3.1.1 Life, Death and Return of Prophet ʕīsā  
Example 91 
 هَلَِإ َكُعَفَارَو َكيِّفَو َتُم ِّنَِإ ٰىَسيَع َاي ُ هلِلّا َلَاق ِح َإ اوُرَفَك َنيَذهلا َنَم َُ ُر َِّهَطُمَو  
(Q3:55) 
Translation 
choices 
Moh’d. Zafrullah. Khan: Allah reassured Jesus: I shall cause thee to 
die a natural death, and shall exalt thee to Myself, and shall clear thee 
from the calumnies of those who disbelieve... 
 
Maulawi Sher Ali: Remember the time when ALLAH said' `O Jesus, 
I will cause thee to die a natural death and will raise thee to Myself, 
and will clear thee of the charges of those who disbelieve. 
 
Maulavi Muhammad Ali: When Allah said: O Jesus, I will cause thee 
to die and exalt thee in My presence and clear thee of those who 
disbelieve. 
 
Malik Farid: Remember the time when Allah said: ‘ O Jesus I will 
cause thee to die a natural death and will raise thee to Myself and will 
clear thee of the charges of those who disbelieve. 
 
Dogma 
reflected in 
translation 
or 
footnote? 
 
Yes. All four translations mention the natural death of the Prophet 
ʕīsā , which clearly reflects Ahmadi dogma. Three of the translations 
mention it within the text and one in a footnote. 
 
Two notes are attached to this ayah in Maulavi Muhammad Ali’s 
translation. The first declares that ىفوت has no other meaning other 
than God causing him to die, or taking the soul either by death or 
sleep. They interpret the ayah to mean that Jesus was dead for three 
or seven hours. Therefore Jewish plans to cause Jesus death on the 
cross would be frustrated and he would afterwards die a natural 
death. 
 
The second note concerns the word عفر, which is interpreted as 
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‘exalting’ or ‘making honourable’, while mainstream Muslims 
believe it means the Prophet ʕīsā  was saved and raised to skies, soul 
and body. The translator added that believing in rising to the skies is 
following Christian traditions because they also believe that Jesus 
was raised alive to heaven (Maulavi Muhammad Ali, notes 436 and 
437). 
 
Malik Farid’s footnotes for this ayah explain that ىفوت has no other 
meaning than taking the soul whether by death or sleep, and that the 
fact that Jesus is dead cannot be denied. Another note explains what 
عفر means, i.e., raising the status and rank of a person and honouring 
him. The significance of this use for this word is to reply to the false 
claims by the Jews that the prophet ʕīsā died an accursed death on the 
Cross (Malik  Farid, notes 424 and 424A). 
Example 92 
 َهلِلّا َلوُسَر ََيمحرَم َنحبا ىَسيَع َحيَسَمحلا اَنحل َت َق اهنَإ حمََلَ حو َقَو  ُهوُل َت َق اَمَو حُمَلَ َهَِّبُش نَك َٰلَو ُهوُبَلَص اَمَو 
(Q4: 157)   
Translation 
choices 
Moh’d. Zafrullah. Khan:  And their saying: We did kill the Messiah, 
Jesus son of Mary, the Messenger of Allah; whereas they slew him 
not, nor did they compass his death upon the cross, but he was made 
to appear to them like one crucified to death.  
 
Maulawi Sher Ali: And for their saying, `We did kill the Messiah, 
Jesus, son of Mary, the Messenger of ALLAH;' whereas they slew 
him not, nor crucified him, but he was made to appear to them like 
one crucified. 
 
Maulavi Muhammad Ali: And for their saying: We have killed the 
Messiah, Jesus, son of Mary, the apostle of Allah, and they did not 
kill him, nor did they crucify but (the matter) was made dbious to 
them, and most surely those who differ therein are only in a doubt of 
it.  
 
 Malik Farid: And their saying ‘We did kill the Messiah, Jesus, son of 
Mary, the Messenger of Allah;’ whereas the slew him not, nor 
crucified him, but he was made to appear to them like one crucified. 
 
Dogma 
reflected in 
translation 
or 
footnote? 
 
Yes. Three translators out of the four did express their dogma in 
lengthy interpretations in footnotes. For instance, Maulawi Sher Ali 
explained in the footnote that that the ayah didn’t mean that the act of 
crucifixion was denied but rather the death by crucifixion. 
 
He also explained that هبش refers to none other than Jesus himself, 
which means that it was he who was obscured and was made to 
appear to the Jews to be similar to someone else. Hence as Jesus hung 
upon the cross he hung in the likeness of someone else. The translator 
also listed what Christians and Jews believe regarding this issue 
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before explaining again the meaning of هيلا الله هعفر لب about which 
mainstream Muslim believe that Jesus was raised bodily to heaven. 
He translates  عفر  as the ‘elevation of spiritual station’ and says it can 
never mean the actual body (Maulawi Sher Ali notes, 158 and 159). 
 
Maulavi Muhammad Ali also states in the footnote that the ayah’s 
words do not negate Jesus being nailed to the cross, but negate his 
having expired on the cross as a result of being nailed to it. That he 
died a natural death is plainly stated in Q5:117. Then Ali lists a long 
description from different places in the Bible to prove that ʕīsā   
didn’t die on the cross, and that therefore the statement in the Qur’ān 
(his interpretation of it) is perfectly true. 
 
Ali’s second comment was to explain the phrase مهل هبش, i.e. that it can 
have two meanings. The first is that he made it to be like it or to 
resemble it. The second is he rendered the matter confused to him and 
rendered it ambiguous, dubious or obscure to him. Ali suggests the 
latter meaning is the only possible meaning (Maulavi Muhammad 
Ali, notes 645 and 646). 
 
Malik Farid’s footnote explains that  هوبلص ام means, they did not 
cause his death on the cross, also that مهل هبش means Jesus was made 
to appear to the Jews like one crucified, or the matter of the death of 
Jesus became obscure or dubious to him (Malik Farid, notes 697 and 
698). 
 
 
6.3.1.2 The Seal of the Prophets 
The description of Muhammad as the seal of the prophets in one ayah is understood by 
mainstream Muslims to mean he is the final prophet, but Ahmadis believe it means that the 
Prophet Muhammad  was ‘the owner of the seal’ without whose confirmation no other prophet 
may be accepted (Friedmann, 2001).  
Example 93 
 َهلِلّا َلوُسهر نَك َٰلَو حمُكَلاَجَِّر نِّم  دَحَأ َابَأ ٌد همَُمُّ َناَك اهم  َيَِّيَبهنلا ََتاَخَو  
(Q33:40) 
Translation 
choices 
Moh’d. Zafrullah. Khan: Muhammad is not the father of any of your 
men, but he is the Messenger of Allah and the seal of the Prophets. 
Allah has full knowledge of all things. 
 
Maulawi Sher Ali: Muhammad is not the father of any of your men, 
but he is the Messenger of ALLAH, and the seal of the Prophets and 
ALLAH has full knowledge of all things. 
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Maulavi Muhammad Ali: Muhammad is not the father of any of you 
men, but he is the Apostle of Allah and the Seal of the prophets. And 
Allah is Cognizant of all things. 
 
Malik Farid: Muhammad is not the father of any of your men, but he is 
the Messenger of Allah and the Seal of the Prophets; and Allah has full 
knowledge of all things. 
 
Dogma 
reflected in 
translation 
or footnote? 
 
Yes. Maulavi Muhammad Ali states ‘The word متخ means primarily a 
seal and secondly the end or the last part or portion of a thing, the latter 
being the primary significance of the word متاخ. Though the Holy 
Prophet was admittedly the last of the prophets, and even history 
shows that no prophet appeared after him in the world, the holy Qur’ān 
used the word khatam, and not khatim, because a deeper significance is 
carried in the phrase ‘seal of the prophets’ than mere finality.’  
 
The translator further explain his view and the importance of having 
prophets to guide men either by being given laws or by removing 
imperfections of a previously existing law, or by giving certain new 
directions to meet the requirements of the times; hence prophets were 
constantly raised. But through the Holy Prophet a perfect law was 
made which should suit the requirements of all ages and all countries, 
and this law was guarded against all corruption, and the office of the 
Prophet was therefore no more required. But this did not mean that the 
divine favours bestowed on His chosen servants were to be denied to 
the chosen ones in future. 
 
Malik Farid was in the same view as the previous translator, and gave 
four possible meaning for the expression نييبنلا متاخ:  
 
1. The Holy Prophet was the seal of prophets i.e. no prophet can be 
regarded as true unless his prophethood bears the seal of the holy 
Prophet. The prophethood of every past prophet must be confirmed 
and testified to by the Holy Prophet, and also nobody can attain to 
prophethood after him except by being his follower 
2. The Holy Prophet was the best, the noblest and the most perfect of all 
the prophets and he was also a source of embellishment for them 
3. The Holy Prophet was the last of the law-bearing prophets (here he 
mention names of eminent Muslim theologians, saints and savants who 
agree with this view) 
4. The Holy Prophet was the last of the prophets only in the sense that all 
the qualities and attributes of prophethood found their most perfect and 
complete consummation and expression in him. Khatam in the sense of 
being that last word in excellence and perfection is in common use.  
 
Finally, Farid adds that the Holy Prophet himself was clear in his mind 
as to the continuty of prophethood after him. He is reported to have 
said :’if Ibrahim (his son) had remained alive, he would have been a 
prophet’ (Majaha, kitab al-Jana’iz), and, Abu Baker is the best of men 
after me, except that a prophet should appear’(kanz) (Malik Farid, note 
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2359). 
 
Example 94 
 َلَيئاَر حسَإ َنَِب َاي ََيمحرَم ُنحبا ىَسيَع َلَاق ِح َإَو  َهلِلّا ُلوُسَر ِّنَِإ اَمَِّل ًاق َِّدَصُّم مُكحَيلَإ يَدحع َب نَم َتحَأي  لوُسَرَب اًرِّشََبُمَو َةَارحوه تلا َنَم هيَدَي َ حي َب  ُُه حسْا
 ُدَححَْأ 
(Q61: 06) 
Translation 
choices 
Moh’d. Zafrullah. Khan: Call to mind also when Jesus son of Mary 
said: O children of Israel, surely I am Allah’s Messenger to unto you, 
fulfilling the prophecies contained in the Torah, which was revealed 
before me, and giving glad tidings of a Messenger who will come 
after me whose name will be Ahmad. 
 
Maulawi Sher Ali: And remember when Jesus, son of Mary, said, `O 
children of Israel, surely, I am ALLAH's Messenger unto you, 
fulfilling that which is before me of the Torah, and giving glad tidings 
of a Messenger who will come after me, his name will be Ahmad. 
And when he came to them with clear proofs, they said, this is 
manifest sorcery.' 
 
Maulavi Muhammad Ali: And when Jesus, son of Mary, said: O 
Children of Israel, surely I am the Apostle of Allah to you, verifying 
that which is before me of the Torah and giving the good news of an 
Apostle who will come after me, his name being Ahmad. But when he 
came to them with clear argument, they said: This is clear 
enchantment. 
  
Malik Farid: And remember when Jesus, son of Mary, said: ‘ O 
children of Israel, surely I am Allah’s Messenger unto you, fulfilling 
that which is before me of the Torah, and giving glad tidings of a 
Messenger who will come after me. His name will be Ahmad. ‘And 
when he came to them with clear proof, they said, ‘This is clear 
enchantment.’ 
 
Dogma 
reflected in 
translation 
or 
footnote? 
 
No. There is no dogma tested here. I was looking for a possible 
reference to Ahmadi prophets, if mentioned. 
6.3.1.3 Different Beliefs on Same Islamic Terms, Jihad and Miracles: 
Example 95 
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 هتََّح اَِ َإ ا حو َتَأ ىَلَع يَداَو  َل حمهنلا  حتَلَاق  ٌةَلحَنَّ َاي اَهُّ يَأ  ُل حمهنلا اوُلُخحدا  حمُكَنَكاَسَم  َلَّ  حمُكهنَمَطحَيَ  ُناَمحيَلُس  ُهُدوُنُجَو  حمُهَو  َلَّ  َنوُرُع حشََي 
 Q27:18)( 
Translation 
choices 
Moh’d. Zafrullah. Khan:  When they came to the Valley of Al-Naml a 
women of the tribe of the Naml said: O ye Namel, go into your 
habitations, lest Solomon and his hosts crush you unknowingly. 
 
Maulawi Sher Ali: Until when they came to the valley of Al-Naml, one 
women of the tribe of Al-Naml said, ‘O ye Naml, enter your habitations, 
lest Solomon and his hosts crush you, while they know not.' 
 
Maulavi Muhammad Ali: Until when they came to the valley of the Naml 
[1847], a Namlite said: O Naml, enter your houses, (that) Solomon and 
his hosts crush you, while they know not. 
 
Malik Farid: Until when they came to the Valley of Al-Naml, a Namlite 
said, ‘O ye Naml, entre your habitations, lest Solomon and his hosts crush 
you, while they know not. 
 
 
Dogma 
reflected in 
translation 
or footnote? 
 
Yes. It appears in both the translated text and the footnotes. In his 
translation, Sher Ali states that the ayah talks about Solomon reaching the 
valley of Al-Naml where a Namlite women said, ‘O ye Naml, entre your 
habitations, lest Solomon and his hosts crush you, while they know not’ 
(Maulawi Sher Ali, note 19). 
 
Maulavi Muhammad Ali states in the footnote that there were many 
fables regarding Solomon’s story. He also claims that there was a valley 
called valley of the Naml were Namal is a name of tribe, and that the 
name Namlah was given to children so it can refer to a human character 
(Maulavi Muhammad Ali, note 1847). 
 
Malik Farid was in the same view, regarding the name valley of the Naml 
which refers to a tribe. Also Al-Naml, a Namlite. The said Namlite was 
possibly their leader and had ordered the people to get out of the way of 
Solomon and enter their houses (Malik Farid, notes 2156 and 2157). 
Example 96 
 اًو حدَعَو اًيِح  َب ُهُدوُنُجَو ُن حوَعحرَف حمُهَع َب ح َتَأف َر ححَبحلا َلَيئاَر حسَإ َنََِبب َانحزَواَجَو  ۖ  وُن َب َهَب حتَنَمآ يَذهلا هلََّإ َهَٰلَإ َلَّ ُههَنأ ُتنَمآ َلَاق ُقَرَِ حلا ُهََكرحدَأ اَِ َإ ٰهتََّح
 َيَمَل حسُمحلا َنَم َانَأَو َلَيئاَر حسَإ  
(Q10:90) 
Translation 
choices 
Moh’d. Zafrullah. Khan: We brought the children of Israel across the 
sea; and Pharaoh and his hosts pursued them wrongfully and 
aggressively. When Pharaoh perceived he was drowning he faltered: I 
believe that there is no god but He in Whom the children of Israel 
believe, and submit to Him. 
Maulawi Sher Ali: And WE brought the children of Israel across the sea; 
and Pharaoh and his hosts pursued them wrongfully and aggressively, till 
when the calamity of drowning overtook him, he said, `I believe that 
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there is no god but HE in Whom the Children of Israel believe, and I am 
of those who submit to Him.' 
 
Maulavi Muhammad Ali: And We brought the Children of Israel across 
the sea. Then Pharaoh and his hosts followed them for oppression and 
tyranny, till, when drowning overtook him, he said: I believe that there is 
no god but He in Whom the Children of Israel believe, and I am of those 
who submit. 
 
Malik Farid: And We brought children of Israel across the sea; and 
Pharoah and his hosts pursued they wrongfully and aggressively, till 
when the calamity of drowning overtook him, he cried, ‘I believe that 
there is no god but He in Whom the children of Israel believe, [1285] 
and I am those who submit to Him. 
 
 
Dogma 
reflected in 
translation or 
footnote? 
 
No clear influence comparing what Ahmadis believe regarding the 
metaphorical interpretation of miracles, where, for example, they believe 
that: ‘The idea that Moses parted the water by hitting the ground with his 
staff is not borne out by the words of the Holy Qur’ān. Since Allah 
informed Moses of when to travel and which way to go, it is possible 
that Allah made them reach the water at a time when it would start 
receding (maybe due to tides or wind). Only Allah could know the time 
and place when there would be a dry path, which would close shortly 
afterwards.’ The Light (2009: p 12) 
Example 97 
 اوُمَُلَ حمُهه َنَأب َنوُل َتاَق ُي َنيَذهَلل َنَِ أ  ۖ  ٌريَدَقَل حمََهرحصَن ٰىَلَع َهلِلّا هنَإَو.  ُ هلِلّا اَنُّ َبر اوُلوُق َي نَأ هلََّإ  ِّقَح َحيَِْ َب مََهرَايَد نَم اوَُجر حخُأ َنيَذهلا  ۖ  َلَّحوَلَو
 َهلِلّا ُم حسا اَهيَف ُرَكحُذي ُدَجاَسَمَو ٌتاَوَلَصَو ٌعََيبَو ُعَماَوَص حتَم َُِّد هلَ  ٍ حع ََبب مُهَلحع َب َساهنلا َهلِلّا ُعحفَد ًايَْثَك   ۖ  هنَرُصنََيلَو  ُهُرُصَني نَم ُ هلِلّا  ۖ  َهلِلّا هنَإ
 ٌزَيزَع  يَوَقَل   (Q22:39-40) 
Translation 
choices 
Moh’d. Zafrullah. Khan: Permission to fight is granted to those against 
whom war is made, because they have been wronged, and help them. 
They are those who have been driven out of thir homes unjustly only 
because they affirmed: Our Lord is Allah. If Allah did not repel the 
aggression of some people by means of others, cloisters and churches 
and synagogues and mosques, wherein the name of Allah is oft 
commemorated, would surely be destroyed. Allah is indeed Powerful, 
Mighty. 
  
Maulawi Sher Ali: Permission to take up arms is given to those against 
whom war is made, because they have been wronged and ALLAH, 
indeed, has power to help them (39) Those who have been driven out 
from their homes unjustly, only because they said, `Our Lord is 
ALLAH.' And if ALLAH did not repel some men by means of others, 
there would surely have been pulled down cloisters and churches and 
synagogues and mosques, wherein the name of ALLAH is oft 
remembered. And ALLAH will, surely, help one who helps HIM. 
ALLAH is, indeed, Powerful, Mighty (40). 
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Maulavi Muhammad Ali: Permission (to fight) is given to those on 
whom war is made, because they are oppressed. And most surely Allah 
is well Able to assist them (39) Those who have been expelled from 
their homes without a just cause except that they say: Our Lord is Allah. 
And had there not been Allah’s repelling some people by others, 
certainly there would have been pulled down cloisters, and churches, 
and synagogues, and mosques in which Allah’s name is much 
remembered; and surely Allah will help him who helps His cause; most 
surely Allah is Strong, Mighty. 40. 
 
 Malik Farid: Permission to take up arms is given to those against whom 
war is made, because they have been wronged  and Allah, indeed, has 
power to help them – 
Those who have been driven out from their homes unjustly, only 
because they said, ‘Our Lord is Allah.’ [1958] And if Allah had not 
repelled some people by means of others, cloisters and churches and 
synagogues and mosques, wherein the name of Allah is oft remembered, 
[1959] would surely have been destroyed. And Allah will, surely, help 
him who helps Him. Allah is indeed, powerful, Mighty - 
 
 
Dogma 
reflected in 
translation 
or footnote? 
 
Yes, but limited. 
Maulavi Muhammad Ali: the translation suggests that this ayah might be 
Makkan, and that Muslims were allowed to fight because they were very 
weak (Maulavi Muhammad Ali, notes 1697 and 1698). 
 
Malik Farid: The translator gave reasons why the Muslims were obliged 
to take up arms. The first is self-defence; the second is that Muslims 
were allowed to fight because many muhajirīn Muslims left everything 
behind them in Makkah (Malik Farid, note 1957). 
 
This section studied the main differences between the Ahmadiyya and mainstream Muslims. 
These differences are based on beliefs about the death of the Prophet ʕīsā, the finality of the 
Prophet, Jihad and miracles. The analysis clearly shows that translators were influenced by 
their dogma in the majority of the selected ayah translations, most of the time through 
lengthy footnotes that justify their understanding of the ayah. 
6.3.2 Submitters 
Rashad Khalifa believed that he was God’s messenger of the Covenant Rasūl al-mīṯāq. 
Khalifa claimed to have discovered an intricate mathematical pattern involving 19 and its 
multiples throughout the Qur’ān. He founded the religious group called United Submitters 
International (USI), where Submitters follow the Qur’ān alone and reject the Hadith and they 
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believe that Khalifa was a messenger of God. They further hold that every element of the 
Qur’ān is mathematically composed, like letters, words, verses and surahs. Khalifa claimed 
that discovering the intricate numerical pattern in the text of the Qur’ān helped him to 
identify the exact date of the Day of Judgment as mentioned in Chapter 74 of the Qur’ān. 
Khalifa removed some ayahs that he believed were not from the Qur’ān (Khalifa 1989:671). 
Example 98 
ًابَذَك َهلِلّا ىَلَع  َٰر َت ح فا َنوُلوُق َي حمَأ    
(Q42:24) 
Translation 
choices 
Khalifa: Are they saying, "He (Rashad)* has fabricated lies 
about GOD!"?  
 
Dogma 
reflected in 
translation 
or 
footnote? 
 
Yes. Rashad who is the translator and the claimed prophet clearly lists 
his name within the translation, to make the ayah address him instead 
of the Prophet Muhammad. He also justifies this addition by claiming 
that the disbelievers (by whom he meant the Prophet’s companions) 
‘added two false statements at the end of Sura 9 to commemorate 
their idol, the prophet Muhammad. God has revealed overwhelming 
evidence to erase this blasphemy and establish the truth. By adding 
the geometrical value of Rashad Khalifa (1230), plus the verse 
number (24), we get 1254, 19x66’ (Khalifa 42:24, footnote). 
 
Example 99 
اَمَو  ُمُكَاتآ  ُلوُسهرلا  ُهوُذُخَف اَمَو  حمُكاَه َن  ُهحنَع اوُه َتنَاف اوُقه تاَو  َهلِلّا  هنَإ  َهلِلّا  ُديَدَش  َباَقَعحلا  
(Q59:07) 
Translation 
choices 
Khalifa: Whatever GOD restored to His messenger from 
the (defeated) communities shall go to GOD and His messenger (in the 
form of a charity). You shall give it to the relatives, the orphans, the poor, 
and the traveling alien. Thus, it will not remain monopolized by the 
strong among you. You may keep the spoils given to you by the 
messenger, but do not take what he enjoins you from taking. You shall 
reverence GOD. GOD is strict in enforcing retribution. 
Dogma 
reflected in 
translation 
or footnote? 
No  
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Example 100 
 اَهاَسحرُم َناهَيأ َةَعاهسلا َنَع َكَنوَُلأ حسَي  ۖ  ِّبَِر َدنَع اَهُمحلَع َا هنََّإ حلُق  ۖ  َوُه هلََّإ اَهَتحقَوَل اَهيِّلَُيَ َلَّ  ۖ  َضحرَ حلِاَو َتاَواَمهسلا ي  حتَلُق َث  ۖ  حمُكَيتحَأت َلَّ
 ًةَتِح  َب هلََّإ  ۖ  اَه ح نَع  يَفَح َكهَنأَك َكَنوَُلأ حسَي  ۖ  َع اَهُمحلَع َا هنََّإ حلُق َنوُمَلحع َي َلَّ َساهنلا َر َث حكَأ هنَكَٰلَو َهلِلّا َدن   
(Q07:187) 
Translation 
choices 
Khalifa: They ask you about the end of the world (the Hour), and when 
it will come to pass. Say, "The knowledge thereof is with my Lord. 
Only He reveals its time. Heavy it is, in the heavens and the earth. It 
will not come to you except suddenly." They ask you as if you are in 
control thereof. Say, "The knowledge thereof is with GOD," but most 
people do not know. 
 
 
Dogma 
reflected in 
translation or 
footnote? 
Yes. The two footnotes in this ayah reflect ideas from the translator’s 
beliefs. Firstly, he added information to update the meaning of the ayah, 
which states that no one knows the time of the day of judgment but 
Allah. Khalifa added that ‘The right time to reveal this information was 
predestined to be 1980 A.D., through God's Messenger of the 
Covenant’ i.e. through him and his numerical miracle which enabled 
him to know the time.  
The second note that he added claims that the ‘ The Hour comes 
suddenly only to the disbelievers’.(Khalifa, note 7:187), while in 
mainstream Muslims dogma it is believed that no one knows the time 
for the Day of Judgment even prophets. 
Example 101 
ام   َهلِلّا َلوُسهر نَك َٰلَو حمُكَلاَجَِّر نِّم  دَحَأ َابَأ ٌد همَُمُّ َناَك  َيَِّيَبهنلا ََتاَخَو  
(Q33:40) 
Translation 
choices 
Khalifa: Muhammad was not the father of any man among you. He was 
a messenger of GOD and the final prophet. GOD is fully aware of all 
things. 
 
Dogma 
reflected in 
translation or 
footnote? 
 
Yes. The translator added a footnote that ‘most Muslims insist that he 
(‘he’ refers to the Prophet Muhammad ) was the last prophet and also 
the last messenger. This is a tragic human trait as we see in Q40:34. 
Those who readily believe God realize that God sends His purifying and 
consolidating Messenger of the Covenant after the final prophet 
Muhammad’. 
  
Here the translator included his dogma in the ayah’s footnote. Besides 
which, he referred to another ayah’s footnotes to support his claim. This 
ayah’s footnote reads: ‘The Jews refused to believe in the Messiah when 
he came to them, the Christians refused to believe in Muhammad when 
he came to them, and a majority of today's Muslims believe that 
Muhammad was the last messenger. On that erroneous basis, they 
refused to accept God's Messenger of the Covenant. We learn from 
ayahs Q3:81-90 and Q33:7 that those who fail to accept the Qurā’nic 
injunction to ‘believe in and support God's Messenger of the Covenant’ 
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are no longer believers. 
 
Example 102 
 َهلِلّا َلوُسَر ََيمحرَم َنحبا ىَسيَع َحيَسَمحلا اَنحل َت َق اهنَإ حمََلَ حو َقَو  حُمَلَ َهَِّبُش نَك َٰلَو ُهوُبَلَص اَمَو ُهوُل َت َق اَمَو  
(Q4:157) 
Translation 
choices 
Khalifa: And for claiming that they killed the Messiah, Jesus, son of 
Mary, the messenger of GOD. In fact, they never killed him, they never 
crucified him—they were made to think that they did.  
 
Dogma 
reflected in 
translation or 
footnote? 
 
Yes. Khalifa believes that Jesus’ life on earth was terminated, his soul 
was raised and Jesus’ enemies arrested, tortured, and crucified his 
living, but empty body. Therefore, Jesus will not return as Muslims and 
Christians believe. Rashad didn’t claim that he is the messiah, Jesus or 
Mahdi but he ‘fulfils what was expected out of these figures’.  
 
In the ayah’s footnote he supports his views. The footnote reads: ‘Jesus, 
the real person, the soul, was raised in the same manner as in the death 
of any righteous person. Subsequently, his enemies arrested, tortured, 
and crucified his living, but empty, body.’  
6.3.3 Discussion 
The previous examples in this section evaluated the accuracy of selected ayahs based on the 
translator’s dogma and this dogma’s differences compared to mainstream Islam.   
Studying and analysing these examples showed that there is an emphasized presence of the 
translator’s dogma in the TT depending on the nature, meaning and sensitivity of the ayah’s 
meaning compared to the translator’s dogma. In the case of the Ahmadi translations, the 
translator's approaches vary within the same group. Some translations are more accurate than 
others, but this can’t conceal the fact that many ayahs’ meanings were steered to suit the 
dogma through lengthy footnotes which include tafsīr, weak hadiths and many quotations 
from the Bible. 
Khalifa’s translation supports his understanding of religion and the numerical miracle he 
found out through his expertise with the computer. He didn’t depend much on other sources 
to justify his claims. Possibly this is due to the fact that he claimed prophethood, so he didn’t 
need to support his claims with other views or books.  
According to al-Amri (2010: 102) ‘Since their shy beginnings, Muslim translations of the 
Qur’ān have evolved beyond recognition. Nowadays one can find the scripture turned into 
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feminist and modernist manifestos, and cults like that of the number 19, extreme asceticism 
and Qadyanism finding their way into Qur’ān translations’. 
6.4 Muslims Dogmatic Group 
This group will study selected ayah translations from four different dogmatic backgrounds: 
namely, Shia, Sufi, Brelwis and mainstream Muslims. 
6.4.1 Shia 
The main Shi’i-Sunni differences are based on Ali’s caliphate and imamate involving 
designation and appointment. The Shia also maintains that the imamate must remain in Ali’s 
family, which is a fundamental matter and basic element of religion and is reflected in many 
aspects of life. The main differences between the Shia and Sunnis were discussed earlier in 
Chapter One. Here I will only work on examples in which there is the possibility of dogmatic 
differences appearing in the translation. 
Example 103 
  حمَهَماَمََإب  سَاُنأ هلُك وُع حدَن َم حو َي 
(Q17:71) 
Translation 
choices 
Ahmad Ali: Remember [1244, 1245] the day (of Judgment) when we 
will summon people with their Imam (leader). 
 
 Shakir: (Remember) the day when We will call every people with 
their Imam. 
 
 Ali Quli: The day We shall summon every group of people with their 
imam. 
  
Turner: On the day when we call each community together with its 
leader onto the plain of Resurrection 
Dogma 
reflected in 
translation 
or 
footnote? 
Yes, but limited to one translation out of four. Ahmad Ali adds 
footnotes explaining the possible meaning of  ْمِهِماَمِإ, and included a 
hadith  to support his belief:  
 
‘It is said that whosoever, an individual follows in his life, on the day 
of judgment with him only the individual will be called to account for 
his faith and deeds. Blessed are they who follow the best guides - the 
holy Ahlul-Bait, the purified ones of God. When this verse was 
revealed, people asked the holy prophet if he was not the Imam of all 
the people. The holy prophet said: ‘yes, I am the imam until I am alive 
in this world; and after me the imam will be Ali-ibn Abi-Taleb, 
followed by his divinely chosen issues. People attached to them will 
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be safe and shall gain salvation, and those who go astray and 
disassociate themselves from them, will be lost’ (Ahmad Ali, notes 
1244 and 1245). 
Example 104 
ًاطَسَو ًةهُمأ حمُكاَنحلَعَج َكَل َٰذََكو 
(Q2:143) 
Translation 
choices 
Ahmad Ali: And thus have We made you a group of middling stand. 
  
Shakir: And thus We have made you a medium (just) nation. 
  
 Ali Quli: Thus We have made you a middle nation. 
  
Turner: By making the Qibla a fixed point on earth We have 
transformed you Muslims into a community that is characterized by 
justice and equilibrium. The Jews and Christians, wherever they may 
be, are opposing factions: (even) in prayer they face opposite 
directions, one to the east, the other to the west. With your fixed Qibla, 
you are aligned with no other community.... 
Dogma 
reflected in 
translation 
or footnote? 
Yes, but limited to one translation out of four. 
In Ahmad Ali’s translation footnote for this ayah, he mentioned that 
‘thus the ummat-e-wasat’ are only the Holy Imams - and their position 
among the Muslims is that of the ‘Ka’ba’ to the Muslim world towards 
which Muslims must necessary turn. In the absence of the holy 
prophet, the Imams and Ahlul-Bait are the spiritual centres to which 
every true believer in God has to resort to for correct guidance and the 
necessary inspiration of goodness and virtue (Ahmid Ali, note 134, p. 
162). 
Example 105 
  ٌديََمَ ٌدي ََحْ ُههنَإ َتحي َبحلا َل حهَأ حمُكحيَلَع ُُهتاََكر َبَو َهلِلّا ُتَححَْر 
(Q11:73) 
Translation 
choices 
Ahmid Ali: ... the mercy of God and His blessings be on ye, O’ 
People of the House; Verily He (alone) is Praiseworthy, the all 
Glorious. 
 
Shakir:  
They said: Do you wonder at Allah's bidding? The mercy of Allah and 
His blessings are on you, O people of the house, surely He is Praised, 
Glorious. 
 
Ali Quli:  They said, ‘Are you amazed at Allah’s dispensation? [That 
is] Allah’s mercy and His blessings upon you, members of the 
household. Indeed He is all-laudable, all-glorious.’ 
 
Turner: May His mercy and blessings be with you and the people of 
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your house. Without a doubt, God worthy of all glory, Deserving of 
all praise.’ 
 
Dogma 
reflected in 
translation 
or 
footnote? 
No, the   تْي بْلا  لْه أ here was referring to prophet Ibrahim and his wife 
Sara and it was accurately translated.  
Example 106 
 َٰلوُ حلِا َةهيَلَهَا حلْا َجُّر َب َت َن حجهر َب َت َلََّو هنُكَتوُي ُب ي  َنحر َقَو   ۖ  َةَلَهصلا َن حمَقَأَو َُهلوُسَرَو َهلِلّا َنحعَطَأَو َةاَكهزلا َيَتآَو   ۖ  ُمُكنَع َبَه حذَُيل ُ هلِلّا ُدَيُري َا هنََّإ
ًايَْهحطَت حمَُكرَِّهَُطيَو َتحي َبحلا َل حهَأ َس حجَِّرلا    
(Q33:33) 
Translation 
choices 
Ahmid Ali: And stay ye in your abodes and display not your finery 
like the disply of the ignorance of yore, and establish ye prayer and 
give away the poor-rate and obey God and His Apostle; Verily, verily 
God intendeth but to keep off from you (every kind of) uncleanness O’ 
ye the People of the House, and purify you (with) a thorough 
purification. 
 
 Shakir: And stay in your houses and do not display your finery like 
the displaying of the ignorance of yore; and keep up prayer, and pay 
the poor-rate, and obey Allah and His Messenger. Allah only desires 
to keep away the uncleanness from you, O people of the House! and to 
purify you a (thorough) purifying. 
 
Ali Quli: Stay in your houses and do not display your finery with the 
display of the former [days of] ignorance. Maintain the prayer and pay 
the Zakāh and obey Allah and His Apostle. Indeed Allah desires to 
repel all impurity from you, O People of the Household, and purify 
you with a thorough purification. 
 
 Turner: Remain calmly and quietly in your houses and do not display 
yourselves from the windows, doorways and roofs, as was the custom 
of women in the age of ignorance. 
Perform regular prayer, pay your Zakāh and obey god and His 
Prophet. You men of the family must understand that all of these 
edicts and decrees God issues because he wishes to remove all 
spiritual and moral contamination from your character. 
Dogma 
reflected in 
translation 
or footnote? 
Yes, but limited to one translation out of four. In the footnote attached 
to this ayah, Ahmid Ali emphasised the unique position of the wives 
of the Prophet.  
In his explanation he mentioned how the Prophet’s wives had to stay 
in their rooms and how all wives obeyed but ‘one of the wives did not 
stay in her abode but rode at the head of huge army to Basra, and 
conducted the battle of Jamal (the Camel) against Ali which caused 
the slaughter of thousands of Muslims in the field, and it was the most 
disgraceful event in the political history of the Muslims’. He is clearly 
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referring to ʕa’iša who Shia’s don’t favour because of her 
disagreement with Ali. Therefore, the translator’s dogma was clearly 
apparent in the footnote (Ahmid Ali, note 1857). 
Example 107 
 َلوُسهرَللَو ُهَسُُخُ َهَلِلّ هنََأف  ء حيَش حنَم حمُت حمَنَغ َا هنََّأ اوُمَلحعاَو 
(Q08:41) 
Translation 
choices 
Ahmid Ali: And know ye (O’ believers) that whatever of a thing ye 
acquire a faith of it is for God, and for the Apostle and for the 
(Apostle’s) near relatives and the orphans and the needy and the 
wayfarer, if ye believe in God and that which We sent down unto Our 
servant (Muhammad), on the day of distinction .....  
 
 Shakir: And know that whatever thing you gain, a fifth of it is for Allah 
and for the Messenger and for the near of kin and the orphans and the 
needy and the wayfarer, if you believe in Allah and in that which We 
revealed to Our servant, on the day of distinction, the day on which the 
two parties met; and Allah has power over all things. 
 
 Ali Quli:  Know that whatever thing you may come by, a fifth of it is for 
Allah and the Apostle, for the relatives and the orphans, for the needy 
and the traveller, if you have faith in Allah and what We sent down to 
Our servant on the Day of Separation, the day when the two hosts met; 
and Allah has power over all things. 
  
Turner: Know too that all the booty you acquire in battle- whatever it 
may be – a fifth belongs to God and His prophet, to the Prophet’s near 
relatives, to the orphans and unemployed among them, and to those 
wayfarers in dire need to of sustenance. If you believe in God, and in the 
assistance He gave to His bondsman at the battle of Badr- the day of 
confrontation between the believers and the unbelievers.... 
Dogma 
reflected in 
translation 
or 
footnote? 
Yes, but limited to one translation out of four. 
Ahmad Ali’s footnote attached to this ayah explained the basis of Xums 
to justify why poor Asyād from Banī-Hašim and Imams receive it, which 
is based on Shia dogma (Ahmid Ali, note 923). 
Example 108 
 هلََّإ نَأ  حاوُقه ت َت  حمُه ح نَم  ًةاَق ُت  
(Q03:28) 
Translation 
choices 
Ahmid Ali: ... Whose shall do this then nothing of God is his, except 
(when) ye (have to) guard yourselves against (them) for fear from them; 
but God cautioneth you on Himself; for unto God is the end of your 
(life) journey. 
 
 Shakir: Let not the believers take the unbelievers for friends rather than 
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believers; and whoever does this, he shall have nothing of (the 
guardianship of) Allah, but you should guard yourselves against them, 
guarding carefully; and Allah makes you cautious of (retribution from) 
Himself; and to Allah is the eventual coming. 
 
Ali Quli:  The faithful should not take the faithless for allies instead of 
the faithful, and whoever does that Allah will have nothing to do with 
him, except when you are wary of them out of caution. Allah warns you 
to beware of disobeying Him, and toward Allah is the return. 
 
 Turner: Believers must not enter into pacts of friendship or mutually 
beneficial alliances with unbelievers rather than with believers. If any 
believer does so, he will no longer be able to count on God’s protection, 
unless he be moved to that action out of fear or for the sake of 
dissimulation. God warns you concerning His wrath: (remember that) 
you will all return to Him in the end. 
Dogma 
reflected in 
translation 
or 
footnote? 
Yes the Shia meaning of taqīyyah showed in 3 translations out of 4. The 
addition of the word ‘fear’ is necessity to justify the taqīyyah meaning. 
It was also explained in depth in Ahmad Ali’s translation footnote, 
attached to the ayah translation (note 348). 
Example 109 
اَمَف مُتحع َت حمَت حسا  َهَب  هنُه ح نَم  هنُهوُتآَف  هنَُهروُجُأ   
(Q04:24) 
Translation 
choices 
Ahmid Ali: ... and as such of them ye had Mut’a with them, give 
them their dowries as a fixed reward; and it shall not be a sin on you, 
in whatever ye mutually agree (to vary) after the fixed reward; Verily 
god is All-Knowing, All-Wise. 
 
 Shakir: Then as to those whom you profit by, give them their 
dowries as appointed; and there is no blame on you about what you 
mutually agree after what is appointed; surely Allah is Knowing, 
Wise. 
 
 Ali Quli: For the enjoyment you have had from them thereby, give 
them their dowries, by way of settlement, and there is no sin upon 
you in what you may agree upon after the settlement. Indeed Allah is 
all-knowing, all-wise. 
 
 Turner: If you seek permanent marriage, you are to hand over their 
dowries as a gift; if you seek temporary marriage, give as much as is 
deemed fair in return for the benefit you receive from them... 
 
Dogma 
reflected in 
translation or 
footnote? 
Yes. Temporary marriage was named in the first and fourth 
translations, while the fourth can be considered to include a 
communicative translation of ىمسم لجأ. The first translation attached a 
footnote to justify Mutʕa marriage which is approved in Shia dogma 
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and not allowed in mainstream Islam. The footnote explained that the 
Shia are following the Prophet’s orders only, since temporary 
marriage was allowed till the caliph Omar forbade it (Ahmid Ali, 
note 516). 
 
This section studied the main Shi’i-Sunni differences which are based on Ali’s caliphate and 
Imamate involving designation and appointment. The analysis showed that translators were 
influenced by their dogma but at various levels in the majority of the selected ayah 
translations, either directly within the text or through footnotes that justify their 
understanding of the ayah. 
6.4.2 Sufi 
Sufi Muslims can be considered as Sunni Sufis or Shia Sufis. This work will focus on the main 
differences between Sufi translations in general and mainstream Sunni ones, particularly on issues 
that can be reflected on Qur’ān translations. 
Sufis advocate eternal and divine love, and believe that Allah created the world because he loved 
to be known by his people. This is reflected on the main characteristics of Sufi exegesis of the 
Qur’ān, where the focus is on mystical and metaphorical interpretation of specific ayahs, which 
feature an allegorical and symbolic meaning of certain terms, especially the ones referring to 
remembrance of Allah and the relationship with Him. These differences are highlighted in Sufi 
exegesis (Abdul-Raof 2012). These issues will be checked in the selected Qur’ān translations 
which comprise three complete translations and one incomplete translation. Considering the 
following examples: 
Example 110 
 حنَم َهَدحع َب حنَم ٰىَسوُم ُم حو َق َذَهتَاَو ٌراَوُخ ُهَل اًدَسَج ًلَ حجَع حمَهَِّيَلُح   
(Q7:148) 
Translation 
choices 
Imdad-ul-karam: Not included in the translation 
 
Bewley: After he left, Musa´s people adopted a calf made from their 
ornaments, a form which made a lowing sound. Did they not see that 
it could not speak to them or guide them to anyway? They adopted it 
and so they were wrongdoers. 
 
Irfan-ul-Qur’ān: And after Mūsā ([Moses] left for the Mount of Tur), 
his people contrived a calf out of their ornaments (which was) a 
carving with a mooing sound. Did they not see that it could neither 
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speak to them nor show them any path? They took the same (as god) 
and they were unjust. 
 
Ahmed Hulusi: And the people of Moses made, after him (after his 
departure to Mount Sinai) a bellowing calf, from their valuable 
ornaments... Did they not realize that the calf was neither able to talk 
to them, nor guide them to a path? They took it (as a deity) and 
became of the wrongdoers (they wronged themselves)! 
Dogma 
reflected in 
translation 
or 
footnote? 
No, according to Sufi exegetes such as Al-Tusturi (cited in Abdul-
Raof, 2012 p.55), the golden calf can be anything that keeps away 
from the Lord; this can be one’s family, children or wealth to which 
one is attached.  
All the translations were literal and faithful to the meaning. 
Example 111 
 َماَنحصَ حلِا َدُبحع َن حنَأ هَنَِبَو َنِحُبن حجاَو اًنَمآ َدَل َبحلا اَذ َٰه حلَع حجا ِّبَر    
(Q14:35) 
Translation 
choices 
Imdad-ul-karam: Not included in the translation 
 
Bewley: When Ibrahim said, ´My Lord! Make this land a place of 
safety and keep me and my sons from worshipping idols. 
 
Irfan-ul-Qur’ān: And (recall) when Ibrahim (Abraham) submitted: ‘O 
my Lord, make this city (Mecca) a land of peace and keep me and my 
children from idol-worship. 
 
Ahmed Hulusi: And Abraham had said, ‘My Rabb, make this city 
secure... Protect me and my sons from worshipping idols/deities.’ 
Dogma 
reflected in 
translation 
or footnote? 
No. While the direct meaning of ‘keep me and my sons away from 
worshipping idols’ is clear, the indirect meaning according to Sufi 
exegetes refers to idols as love of wealth, silver and gold. (ibid 57). 
 
Example 112 
 َروُمحعَمحلا َتحي َبحلاَو   
(Q52:4) 
Translation 
choices 
Imdad-ul-karam:  Not included in the translation 
 
Bewley: by the Visited House 
 
Irfan-ul-Qur’ān :  And by the House populated (by the angels i.e., the 
Ka‘ba in heaven) 
 
Ahmed Hulusi:  And the prosperous house (the dimension of Names 
comprised of the knowledge pertaining to the Absolute Essence, the 
Reality of Muhammad, the perfectly constructed house – the human 
consciousness experiencing the quality of vicegerency generating from 
243 
 
the Names of Allah) 
Dogma 
reflected in 
translation 
or footnote? 
Yes, but limited to one translation. The ‘frequented house’ in 
numerous tafsīr s refers to the house of Allah in the heavens, where 
angels make pilgrimage. For Sufi exegetes it also refers to the heart 
that throngs with knowing, loving and being entertained by God 
(Abdul-Raof 2012:56). None of the translations referred to this tafsīr  
so the translators’ dogma was not reflected in translation in respect of 
this specific concept, but the translation of Ahmed Hulusi gives an 
explanatory note about the house within the text and it doesn’t follow 
any of the tafsīr s but rather his own belief in the status of the Prophet 
Muhammad . 
 
Example 113 
 ََهلوُسَرَو َهلِلَّاب اوُنَمآَف ُتَيُيََو يَيحُيَ َوُه هلََّإ َهَل   
(Q7:158) 
Translation 
choices 
Imdad-ul-karam: Not included in the translation 
 
Bewley: Say: There is no God but Him. He gives life and causes to 
die.´ So have iman in Allah and His Messenger. 
 
Irfan-ul-Qur’ān: There is no God except He. He is the One Who 
grants life and causes death.? So believe in Allah and His Messenger. 
 
Ahmed Hulusi: There is no God (deity) only HU! He gives life and 
causes death! So believe in Allah, whose Names comprise the essence 
of your being, and his Rasul. 
Dogma 
reflected in 
translation 
or 
footnote? 
No.  The Sufi exegetes relate life and death to the hearts of all people 
of the truth, which are kept alive by remembrance and seeing of God’ 
(Abdul-Raof 2012:56). This was not reflected in the translation.  
Example 114 
 اًو حَهر َر ححَبحلا َُ ُرح تاَو َنوُقَرِح ُم ٌدحنُج حمُهه نَإ  
(Q44:24) 
Translation 
choices 
Imdad-ul-karam: Not included in the translation 
 
Bewley:  Leave the sea divided as it is. They are an army who will be 
drowned. 
 
Irfan-ul-Qur’ān: And (after you pass through) leave the river still and 
split open. Surely, they are an army who will be drowned. 
 
Ahmed Hulusi:  ‘Leave the sea in its open state... Indeed, they are an 
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army to be drowned.’ 
Dogma 
reflected in 
translation 
or footnote? 
No. The Sufi exegesis of the ayah listed in Abdul-Raof (2012:56) 
mentions that ‘leave the sea in stillness’ refers to ‘prepare your heart to 
ponder upon God’. 
Example 115 
َاَِّاَرَخ ي  ىَعَسَو ُُه حسْا اَهيَف َرَكحُذي حنَأ َهلِلّا َدَجاَسَم َعَنَم حنهمِ ُمَلَح َأ حنَمَو     
(Q2:114)   
Translation 
choices 
Imdad-ul-karam:  And who can be more unjust than someone who 
prevents the name of Allah sw being mentioned in the Mosques, and 
tries to ruin them?  
 
Bewley: Who could do greater wrong than someone who bars access to 
the mosques of Allah, preventing His name from being remembered in 
them, and goes about destroying them?. 
 
Irfan-ul-Qur’ān: And who is more unjust than he who forbids 
remembering Allah’s Name in His mosques and strives to desolate 
them? 
 
Ahmed Hulusi: And who are more unjust than those who prevent the 
dhikr of Allah (the acknowledgment that we do not exist, only Allah 
exists) from being mentioned in places of prostration (the experience of 
one’s nothingness in the sight of the reality of the Names) and strive 
toward their destruction (by deifying the ego of the pure hearts). 
Dogma 
reflected in 
translation or 
footnote? 
No. The Sufi interpretation of Masajid refers to the heart rather than the 
mosques, and the metaphorical meaning is that people are busy with 
matters which are not their concern. This was not reflected in the TT. 
However, Muhammad Pirzada adds a footnote explaining that 
‘Christians ruined the sacred mosque of Jerusalem ... and the 
polytheists of Makkah. He added that the verse was revealed 
concerning the Christians and Jews but it is general and universal to all 
(Imdad-ul-karam, 2004:60, Note 75). 
Example 116 
 ٰىَِ َط ُههنَإ َن حوَعحرَف َٰلَإ اَبَهِح ا   
(Q20:43) 
Translation 
choices 
Imdad-ul-karam: not included in the translation 
 
Bewley:  Go to Pharaoh; he has overstepped the bounds. 
 
Irfan-ul-Qur’ān: Go, both of you, to Pharaoh; surely, he has 
transgressed all bounds in rebellion. 
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Ahmed Hulusi: ‘Go both of you to Pharaoh! Indeed, he has 
transgressed all bounds.’ 
Dogma 
reflected in 
translation or 
footnote? 
No. The direct meaning was mentioned only, which refers to the 
Prophet Moses and his brother Harun (Aaron) going to the Pharaoh 
of Egypt because he transgressed. The indirect meaning of Pharaoh 
for Sufis refers to the heart (Abdul-Raof, 2012:57). 
Example 117 
راهفُكحلا َنَم حمُكَنوُل َي َنيَذهلا اوَُلتَاق اوُنَمآ َنيَذهلا اَهُّ يَأ َاي    
(Q9:123) 
Translation 
choices 
Imdad-ul-karam: Not included in the translation 
 
Bewley: You who believe! Fight those of the unbelievers who are 
near to you and let them find you implacable. Know that Allah is with 
the godfearing. 
 
Irfan-ul-Qur’ān: O believers! Fight against those of the disbelievers 
who are around you (i.e., who are directly involved in hostilities and 
terrorist activities against you).  
 
Ahmed Hulusi: O believers! Fight those who are close to you from 
the disbelievers (the deniers of the reality)!  
Dogma 
reflected in 
translation 
or 
footnote? 
No. The Sufi interpretation of the expression   ن  م ْم ك نو ل ي  ني  ذَّلا او ل تا قراَّف كْلا , 
refers to the evil soul rather than those adjacent to you of the 
disbelievers. Because the evil soul is the nearest thing to us thus it is 
our enemy (Abdul-Raof, 2012:57). This was not reflected in the 
translation. 
6.4.3 Brelwis  
Brelwis share many of the beliefs of Sufis, but they insist on the enhanced status of the 
Prophet. Brelwis have several beliefs regarding the Prophet Muhammad's nature, which 
clearly differ from those mainstream Muslims. These are mainly the view he was created 
from light like angels, rather than from clay like other human beings; he is still witnessing all 
that goes on in the world; and he has knowledge of that which is unknown, including the 
future. They also believe that jihād is not permissible nowadays (Sanyal, 2014). 
There is one known translation by a Brelwis so I listed it and with another two Sufi 
translations with which to compare it. 
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Example 118 
 َك ُةَجاَجُّزلا  ةَجاَُجز ي  ُحاَبحصَمحلا ٌحاَبحصَم اَهيَف  ةاَك حشََمَك ََهرُون ُلَثَم َضحرَ حلِاَو َتاَواَمهسلا ُرُون ُ هلِلّا َلَّ  َةنوُتح َيز  ةََكراَبُم  ةَرَجَش حنَم ُدَقُوي  يَِّرُد ٌبَكحوَك اَهه َنأ
 َلََّو  ةهيَقحرَش ُءاَشََي حنَم ََهروَُنل ُهلِلّا يَد حه َي  رُون ىَلَع ٌرُون ٌرَان ُه حسَسحَتْ َحلَ حوَلَو ُءيَلُي اَه ُتح َيز ُداَكَي  ةهَيبحرَغ 
  ٌميَلَع  ء حيَش ِّلُكَب ُ هلِلّاَو َساهنَلل َلَاث حمَ حلِا ُ هلِلّا ُبَرحلَيَو  
(Q24:35) 
Translation 
choices 
Kanzul Iman: Allah is the Light of the heavens and the earth. The 
similitude of His Light is as a niche wherein is a lamp. The lamp is in a 
chandelier (of glass). The chandelier is as it were a star glittering like a 
pearl; it is lighted from the blessed olive tree which is neither of east nor 
of west, it is near that its oil may flare up even though the fire touches it 
not. The Light is upon the Light. Allah guides to His Light whomsoever 
He will and Allah narrates examples for the people. And Allah knows all 
things. 
 
Ahmed Hulusi: Allah is the Nur (NUR is knowledge – life; the essence 
comprising of knowledge [data]) of the heavens and the earth... The 
example of His light (the manifestation of His knowledge) is like a lantern 
(the brain) in which there is a lamp (individual consciousness) and that 
lamp is within a glass (universal consciousness)! That glass (universal 
consciousness) is like a star made of pearl (Name compositions given 
functions according to their creational purposes) lit from an olive tree (the 
consciousness of Unity within the essence of man), neither of the east or 
the west (free from time and location). The (tree’s) oil (the observation of 
the reality in consciousness) would almost glow even if untouched by fire 
(active cleansing)... It is light upon light! (The individualized 
manifestation of the knowledge of the Names)... Allah (the Names [the 
various compositions of the structural qualities constituting existence] 
within the essence of man) enables the realization of His Nur (the 
knowledge of His reality) to whom He wills. Allah provides mankind with 
examples... Allah knows all (as He is ‘all’, through the qualities of His 
Names).  
 
Bewley: Allah is the Light of the heavens and the earth. The metaphor of 
His Light is that of a niche in which is a lamp, the lamp inside a glass, the 
glass like a brilliant star, lit from a blessed tree, an olive, neither of the 
east nor of the west, its oil all but giving off light even if no fire touches it. 
Light upon Light. Allah guides to His Light whomever He wills and Allah 
makes metaphors for mankind and Allah has knowledge of all things. 
Dogma 
reflected in 
translation or 
footnote? 
No. Brelwis dogma was not reflected but Sufi dogma was reflected in 
Ahmed Hulusi translation and explanation within the text of the text of the 
ayah. 
Example 119 
ف نإ ُمُهَكيَف حكَيَسَف  قاَقَش ي  حمُه َا هنَََّإف ا حوهلَو َت نَإهو اوَدَت حها َدَق َف ََهب مُتنَمآ اَم َلحَثبِ اوُنَمآ ُميَلَعحلا ُعيَمهسلا َوُهَو ُ هلِلّا      
(Q2:137) 
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Translation choices 
Kanzul Iman: Then if they believe too, as you have believed 
then they are guided, and if they turn back their faces, then they 
are but in total schism. So, O beloved, prophet! Soon Allah will 
suffice you on behalf of them. He is alone Hearing and 
Knowing. 
 
Ahmed Hulusi: So if they believe in Him in the same way as 
you believe in Him, then they will have found the path to the 
reality. But if they turn away, they will be left as fragmented 
and narrow minded. Allah will be sufficient for you against 
them. And HU is the Sami and the Aleem. 
 
Bewley: If their faith is the same as yours then they are guided. 
But if they turn away, they are entrenched in hostility. Allah 
will be enough for you against them. He is the All-Hearing, the 
All-Knowing. 
Dogma reflected in 
translation or 
footnote? 
Yes. The addition of the phrase ‘O beloved, prophet!’ in ‘So, O 
beloved, prophet!’ is not part of the ayah in the source language. 
This addition reflects the enhanced stature of the Prophet in this 
dogma. 
Example 120 
 ٰ َوَه اَِ َإ َم حجهنلاَو  
(Q53:1) 
Translation choices 
Kanzul Iman: By the lovely shining star Muhammad, when he 
descended from the Ascension (Meraj). 
 
Ahmed Hulusi: By the star (Najm) (that describes all of the 
reality by disclosing it part by part), 
 
Bewley: By the star when it descends 
Dogma reflected in 
translation or 
footnote? 
Yes. The mention of the Prophet’s name and the ascension is 
not part of the ayah text or exegeses but rather reflect the 
influence of the translator’s dogma and belief on the text. 
Example 121 
 َاياًميَكَح اًميَلَع َناَك َهلِلّا هنَإ َيَقَفاَنُمحلاَو َنَيرَفاَكحلا َعَطُت َلََّو َهلِلّا َقهتا َُّبهنلا اَهُّ يَأ   
(Q33:1)   
Translation choices 
Kanzul Iman: 'O prophet! The Communicator of unseen 
continue fearing Allah and hear not the infidels and hypocrites. 
Undoubtedly Allah is Knowing, Wise. 
 
Ahmed Hulusi: O Nabi! Be of those who protect themselves 
from Allah (as He will most definitely enforce the 
consequences of your deeds upon you)! And do not obey those 
who deny the knowledge of the reality and the hypocrites (the 
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two-faced)! Indeed, Allah is the Aleem, the Hakim. 
 
Bewley: O Prophet! Have taqwā of Allah and do not obey the 
unbelievers and hypocrites. Allah is All-Knowing, All-Wise. 
Dogma reflected in 
translation or 
footnote? 
Yes. The addition of the phrase ‘The Communicator of unseen’ 
in the Kanzul Iman translation is not part of the ayah text. 
Example 122 
 َنوُتَِّيَم حمُهه نَإَو ٌتَِّيَم َكهنَإ    
(Q39:30) 
Translation choices 
Kanzul Iman: Undoubtedly, you are to die, and they are too to 
die. 
Ahmed Hulusi: You will most certainly taste death and they will 
most certainly taste death! 
Bewley:You will die and they too will die 
Dogma reflected in 
translation or 
footnote? 
No. Brelwis believe that the Prophet is still witnessing all that 
goes on in the world; although it would have been possible to 
add a justification of this ayah it was in fact literally translated. 
Example 123 
 اوُمَُلَ حمُهه َنَأب َنوُل َتاَق ُي َنيَذهَلل َنَِ أ  ۖ  ٌريَدَقَل حمََهرحصَن ٰىَلَع َهلِلّا هنَإَو.  ُ هلِلّا اَنُّ َبر اوُلوُق َي نَأ هلََّإ  ِّقَح َحيَِْ َب مََهرَايَد نَم اوَُجر حخُأ َنيَذهلا  ۖ  َلَّحوَلَو
 َب َساهنلا َهلِلّا ُعحفَد ًايَْثَك َهلِلّا ُم حسا اَهيَف ُرَكحُذي ُدَجاَسَمَو ٌتاَوَلَصَو ٌعََيبَو ُعَماَوَص حتَم َُِّد هلَ  ٍ حع ََبب مُهَلحع  ۖ  
 ُهُرُصَني نَم ُ هلِلّا هنَرُصنََيلَو  ۖ  ٌزَيزَع  يَوَقَل َهلِلّا هنَإ     
(Q22:39-40) 
Translation choices 
Kanzul Iman:  Permission is given to them with whom the 
infidels fight because they were oppressed. And no doubt, 
Allah is necessarily powerful to help them. Those who were 
driven out from their homes without right only on this pretext 
that they said, ‘Our Lord is Allah’. And if Allah had not 
removed men one by means of other, then necessarily, the 
cloisters and churches and synagogues and mosques wherein 
the name of Allah is mentioned much would have been pulled 
down. And undoubtedly, Allah will necessarily help him who 
will help His religion; verily Allah is necessarily, 
Powerful, Dominant. 
 
Ahmed Hulusi: Permission (to fight) has been given to those 
who are attacked... This is because they have been wronged! 
Indeed, Allah has the power (Qadir) to grant them victory. 
They are those who have been unjustly driven out of their 
homeland, only because they said, ‘Our Rabb is Allah’... If 
Allah did not repel some people by means of others, surely the 
monasteries, churches, 
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Bewley: Permission to fight is given to those who are fought 
against because they have been wronged — truly Allah has the 
power to come to their support —those who were expelled 
from their homes without any right, merely for saying, ´Our 
Lord is Allah´ (if Allah had not driven some people back by 
means of others, monasteries, churches, synagogues and 
mosques, where Allah´s name is mentioned much, would have 
been pulled down and destroyed. Allah will certainly help those 
who help Him — Allah is All-Strong, Almighty). 
Dogma reflected in 
translation or 
footnote? 
 
No. While the Brelwis believe that no Jihad is possible by the 
sword because the reasons for Jihad were not applicable in the 
contemporary world, the ayah was translated literally.  
 
This section studied the possible reflection of the main Sufi and Brelwi exegesis 
characteristics on the Qur’ān translation. The analysis showed that translators were 
influenced by their dogma but this was limited to some of the selected ayah translations, 
either directly within the text or through brief footnotes that justify their understanding of the 
ayah. 
6.4.4 Mainstream Muslims 
This chapter has so far compared translators with non-mainstream dogmas to those with 
mainstream Muslim dogma. Comparing the mainstream translations in this section is a tricky 
task due to the limited differences between translators, which make the criteria for selecting 
examples more challenging. 
The two major differences that can possibly be reflected in translations are: 1. Allah names 
and attributes, and 2. The interpretation of miracles. The names and attributes are basically 
comparable between Muʕtazilīs and Ašʕarīs however these classifications are hardly 
applicable nowadays and I have therefore included these examples in a separate section 
(5.3.2.2). The second difference is the interpretation of the nature of miracles. While some 
translators translated ayahs with miracles literally, others opted to translate them 
metaphorically. Translating ayahs with miracles metaphorically can be classified as involving 
the dogmatic influence of the translator’s ideology, since one of the pillars of faith in the 
hadith is to believe in the divine books. Rendering miracles in a metaphorical way can be 
considered as not believing in part of the Qur'ān. 
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This does not mean that translators are accused of bad intentions; it could be that translators 
were trying to make their translations more applicable and acceptable in their communities 
which maybe could not understand such miracles in the world of scientific interpretation and 
justification of everything. This type of possible influence on the translator’s ideology in their 
translations will be explored in the following ayahs: 
Example 124 
 َهلِلّا ُلوُسهر ٌدهمَُّمُّ  ۖ  حمُه َن ح ي َب ُءَاَحُْر َراهفُكحلا ىَلَع ُءا هدَشَأ ُهَعَم َنيَذهلاَو  ۖ  ًاناَوحضَرَو َهلِلّا َنِّم ًلَحلَف َنوُِ  َتحب َي اًد هجُس اًع هُكر حمُهاَر َت  ۖ  ي  حمُهاَميَس
 َدوُجُّسلا ََرثَأ حنِّم مَهَهوُجُو   
(Q48:29) 
Translation 
choices 
Pickthall: Muhammad is the messenger of Allah. And those with him 
are hard against the disbelievers and merciful among themselves. Thou 
(O Muhammad) see them bowing and falling prostrate (in worship), 
seeking bounty from Allah and (His) acceptance. The mark of them is 
on their foreheads from the traces of prostration.  
 
Yusif Ali: Muhammad is the Apostle of God; and those who are with 
him are strong against Unbelievers, (but) compassionate amongst each 
other. Thou wilt see them bow and prostrate themselves (in prayer), 
seeking Grace from God and (His) Good Pleasure. On their faces are 
their marks, (being) the traces of their prostration.  
 
Daryabadi: Muhammad is the apostle of Allah. And those who are with 
him are stern against the infidels and merciful among themselves; Thou 
beholdest them bowing down and falling prostrate, seeking grace from 
Allah and His goodWill Mark of them is on their faces from the effect 
of prostration. 
 
 Asad: MUHAMMAD is God’s Apostle; and those who are [truly] with 
him are firm and unyielding towards all deniers of the truth, [yet] full of 
mercy towards one another. Thou canst see them bowing down, 
prostrating themselves [in prayer], seeking favour with God and [His] 
goodly acceptance: their marks are on their faces, traced by prostration.  
 
Al-Hilali Khan: Muhammad (SAW) is the Messenger of Allah, and 
those who are with him are severe against disbelievers, and merciful 
among themselves. You see them bowing and falling down prostrate (in 
prayer), seeking Bounty from Allah and (His) Good Pleasure. The mark 
of them (i.e. of their Faith) is on their faces (foreheads) from the traces 
of prostration (during prayers).  
 
Sahih International: Muhammad is the Messenger of Allah; and those 
with him are forceful against the disbelievers, merciful among 
themselves. You see them bowing and prostrating [in prayer], seeking 
bounty from Allah and [His] pleasure. Their mark [i.e. sign] is on their 
251 
 
faces [i.e. foreheads] from the trace of prostration.  
 
Abdel Haleem,: Muhammad is the Messenger of God.  
Those who follow him are harsh towards the disbelievers and 
compassionate towards each other. You see them kneeling and 
prostrating, seeking God’s bounty and His good pleasure: on their faces 
they bear the marks of their prostrations.  
 
T.B. Irving: Muhammad is God's messenger while those who are with 
him should be strict with disbelievers, merciful among themselves. You 
will see them bowing down, kneeling, craving bounty and approval 
from God, Their sign [shows] on their faces from the trace of bowing 
down on their knees [in worship]. 
 
 Fakhry: Muhammad is the Apostle of Allah and those who are with him 
are hard on the unbelievers, merciful towards each other. You will see 
them kneeling and prostrating themselves, seeking bounty and good 
pleasure from Allah; their mark is upon their faces, as a trace of their 
prostration.  
 
Emerik 1: Muhammad is the Messenger of God.  Those who are with 
him are hard on the faithless but compassionate among each other. 
You’ll see them bowing and prostrating themselves (in prayer), seeking 
the grace of God and (His) pleasure.  On their faces are the marks of 
their prostrations. 
   
Emerik 2: Muhammad is the Massanger of Alla. Those who are with 
him are on the faithless but compassionate among each other. You’ll see 
them bowing and prostrating themselves (in prayer), seeking the grace 
of Allah and (His) pleasure. On their faces are the marks of their 
prostrations. 
 
Monotheist: Muhammad is the messenger of God, and those who are 
with him are severe against the rejecters, but merciful between 
themselves. You see them kneeling and prostrating, they seek the 
blessings and approval of God. Their distinction is in their faces, as a 
result of prostrating.  
 
El-Essawy: Muhammad, The messenger of Allah, And those who are 
with him, They are tough with the unbelievers (Who mount an act of 
aggression against them), But they are compassionate to each other. You 
see them bowing (in Rukūʕ), And bowing down (in Sujūd), Seeking 
favours from Allah, And seeking His satisfaction. Their character will 
show on their faces, Because of their Sujoud. 
 
Dogma 
reflected in 
translation 
or 
footnote? 
Two translations out of the thirteen interpreted ‘face’ as a spiritual sign 
not an actual face in the footnote attached to the ayah. Asad mentioned 
in a footnote that sujud stands for ‘the innermost consummation of faith, 
while its ‘trace’ signifies the spiritual reflection of that faith in the 
believer's manner of life and even in his outward aspect. Since the ‘face’ 
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is the most expressive part of man's personality, it is often used in the 
Qur’ān in the sense of one's ‘whole being’ (note 45). 
Ali mentioned that ‘the traces of their earnestness and humility are 
engraved on their faces, i.e., penetrate their inmost being, the face being 
the outward sign of the inner man. If we take it in its literal sense, a 
good man’s face alone shows in him the grace and light of God; he is 
gentle, kind and forbearing ever helpful, relying on God and possessing 
a blessed Peace and Calmness (Sakina) that can come from no other 
source’ (note,  4915). 
Example 125 
 ًاثاَكنَأ  ة هو ُق َدحع َب نَم َاَلَحزَغ حتَلَق َن َتَهلاَك اُونوُكَت َلََّو 
  (Q16:92)  
Translation 
choices 
Pickthall: And be not like unto her who unravels the thread, after she 
hath made it strong, to thin filaments.  
 
Yusif Ali: And be not like a woman who breaks into untwisted strands 
the yarn which she has spun, after it has become strong.  
 
Daryabadi: And do not be like her who unravels her yarn into strands 
after its strength. 
  
 Asad: Hence, be not like her who breaks and completely untwists the 
yarn which she [herself] has spun and made strong. 
 
Al-Hilali Khan: And be not like her who undoes the thread which she 
has spun after it has become strong. 
 
 Sahih International: And do not be like she who untwisted her spun 
thread after it was strong. 
 
Abdel Haleem: Do not use your oaths to deceive each other- like a 
woman who unravels the thread she has firmly spun. 
 
T.B. Irving: Do not be like a woman who unravels her yarn after its 
strands have been firmly spun.  
 
 Fakhry: And do not be like her who unravels her yarn after she has 
spun it first. 
 
Emerik 1: Don’t be like a woman who pulls apart the yarn she’s just 
spun, even after it became strong. 
 
Emerik 2: Do not be like a women who pulls apart the yarn she’s just 
spun, even after it became strong. 
Monotheist: And do not be like she who unravelled her knitting after it 
had become strong, by breaking your oaths as a means of deception 
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between you.  
 
El-Essawy: Use not the oath that you swear, As an instrument to 
deceive the others, Hoping to become richer than the others, For it 
[your oath] is a test, That Allah tests you with, And He will clarify for 
you, On the day of resurrection, All of what you disputed. So, become 
not, Like the one, Who had her yarn undone, After having made it 
firm! 
Dogma 
reflected in 
translation 
or footnote? 
All translations were literal except Yusuf Ali, who added in the 
footnote that ‘The Covenant which binds us in the spiritual world 
makes us strong, like strands of fluffy cotton spun into a strong thread. 
It also gives us a sense of security against much evil in this world. It 
costs a woman much labour and skill to spin good strong yarn. She 
would be foolish indeed, after she has spun such yarn, to untwist its 
constituent strands and break them into flimsy pieces’. 
Example 126 
 َُبرَو َثَلَُثَو َٰنَح ثَم  ةَحَن حجَأ لِوُأ ًلَُسُر َةَكَئَلََمحلا َلَعاَج َضحرَ حلِاَو َتاَواَمهسلا َرَطَاف َهَلِلّ ُد حَم حلْا َعا  ۖ  ُءاَشََي اَم َقحَل حلا ي  ُدَيَزي  ۖ  ِّلُك ٰىَلَع َهلِلّا هنَإ
ريَدَق  ء حيَش  
(Q35:01) 
Translation 
choices 
Pickthall: Praise be to Allah, the Creator of the heavens and the earth, 
Who appoints the angels messengers having wings two, three and four.  
 
Yusif Ali: Praise be to God, Who created (out of nothing) the heavens and 
the earth, Who made the angels, messengers with wings,- two, or three, or 
four (pairs). 
 
Daryabadi: All praise to Allah, the Creator  of the heavens and the earth, 
the Appointer of the angels as His messengers, with wings of twos and 
threes and fours.  
 
Asad: ALL PRAISE is due to God, Originator of the heavens and the 
earth, who causes the angels to be (His) message-bearers, endowed with 
wings, two, or three, or four.  
 
Al-Hilali Khan: All the praises and thanks be to Allah, the (only) 
Originator (or the (only) Creator) of the heavens and the earth, Who made 
the angels messengers with wings, - two or three or four. 
 
 Sahih International: [All] praise is [due] to Allah, Creator of the heavens 
and the earth, [who] made the angels messengers having wings, two or 
three or four.  
 
Abdel Haleem: Praise be to God, Creator of the heavens and earth, who 
made angels messengers with two, three, four [pairs of] wings.  
 
T.B. Irving: Praise be to God, Originator of Heaven and Earth, Who 
appoints the Angels as winged messengers in pairs, and in threes and 
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fours.  
  
Fakhry: Praise be to Allah, Originator of the heavens and the earth, Who 
appointed the angels as messengers, having wings twofold, threefold and 
fourfold.  
 
Emerik 1: Praise be to God Who initiated the (creation of) the heavens 
and the earth, and Who made messengers out of the angels with two, 
three or four (pairs) of wings.   
 
Emerik 2: Praise be to Allah who initiated the (creation of) the heavens 
and the earth, and who made messengers out of the angles with two, three 
or four (pairs) of wings.  
Monotheist: Praise be to God, Initiator of the heavens and the earth; 
maker of the angels as messengers with wings of two, and three, and four. 
He increases in the creation as He wishes. God is able to do all things. 
 
El-Essawy: Praise be to Allah, Who originated the heavens and the earth, 
And Who made the angels to be messengers, Of two, three or four wings 
(The angels vary in their power). 
Dogma 
reflected in 
translation 
or footnote? 
While the majority of translators rendered   عا ب  ر  و  ث  لا ث  و ٰى ْنث  م literally, 
Daryabadi added a footnote to explain that ‘The figures are not designed 
to express the actual number of wings. They are symbolic of the different 
orders of those heavenly beings’ (note 303). Asad provided more 
explanation in the footnote attached to the ayah: 
The ‘wings’ of the spiritual beings or forces comprised within the 
designation of angels are, obviously, a metaphor for the speed and power 
with which God's revelations are conveyed to His prophets. Their 
multiplicity (two, or three, or four) is perhaps meant to stress the 
countless ways in which He causes His commands to materialize within 
the universe created by Him: an assumption which, to my mind, is 
supported by an authentic hadith to the effect that on the night of his 
Ascension (see Appendix IV) the Prophet saw Gabriel ‘endowed with six 
hundred wings’ (Bukhari and Muslim, on the authority of Ibn Masʕūd) 
(note 1). 
Example 127 
 َنوُدَت حه َت حمُكهلَعهل ًلَُبُسَو ًاراَهح نَأَو حمُكَب َدَيَتْ نَأ َيَساَوَر َضحرَ حلِا ي  ٰىَقحلَأَو 
(Q16:15)    
Translation 
choices 
Pickthall: And He hath cast into the earth firm hills that it quake not with 
you, and streams and roads that ye may find a way. 
 
Yusif Ali: And He has set up on the earth mountains standing firm, lest it 
should shake with you; and rivers and roads; that ye may guide 
yourselves; 
 
Daryabadi: And He has cast firm mountains on the earth lest it move 
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away with you, and rivers and paths that haply you may be directed. 
 
 Asad: And he has placed firm mountains on earth, lest it sway with you, 
and rivers and paths, so that you might find your way. 
 
Al-Hilali Khan: And He has affixed into the earth mountains standing 
firm, lest it should shake with you, and rivers and roads, that you may 
guide yourselves. 
 
Sahih International: And He has cast into the earth firmly set mountains, 
lest it shift with you, and [made] rivers and roads, that you may be 
guided. 
 
Abdel Haleem: He has made mountains stand firm on the earth, to 
prevent it shaking under you, and rivers and paths so that you may find 
your way. 
 
T.B. Irving: He has set up headlands on the earth lest it sway with you, 
and rivers and paths so that you may be guided, as well landmarks, and by 
stars are they guided [too]. 
  
Fakhry: And He laid up in the earth firm mountains, lest it shake under 
you; as well as rivers and pathways that, perchance, you may be guided. 
 
Emerik 1: He set up firm highlands in the earth to minimize the effects of 
earthquakes upon you, and (He laid out) rivers and passes (in the world), 
so that you could be guided on your travels. 
  
Emerik 2: He set up firm highlands in the earth to minimize the effects of 
earthquakes upon you, and (He laid out) rivers and passes (in the world), 
so that you could be guided on your travels. 
 
Monotheist: And He has cast onto the earth stabilizers so that it would not 
tumble with you, and rivers, and paths, perhaps you will be guided 
 
El-Essawy: And He erected stabilizers [mountains] on the earth, Lest it 
[the earth] might disintegrate, While you are [living] on it, And He 
created on it [the earth], Rivers and pathways, Maybe you will be guided! 
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Dogma 
reflected in 
translation 
or footnote? 
All translators except Yusuf Ali render   ي  سا  و  ر as ‘mountains’. Ali renders 
it as ‘mountain’ in the text of the ayah while in the footnote he adds: ‘In 
this passage we have the metaphor of the fixed mountains further 
allegorised.....First, the physical symbols are indicated; the mountains that 
stand firm and do not change from day to day in the landscape......As 
there are beacons, landmarks and signs to show the way to men on the 
earth, so in the spiritual world. And it is ultimately Allah Who provides 
them, and this is His crowning Mercy. Like the mountains there are 
spiritual Landmarks in the missions of the Great Prophets: they should 
guide us, or teach us, to guide ourselves, and not shake hither and thither 
like a ship without a rudder or people without Faith.’ (notes 2039-2040) 
Example 128 
 ُرَمَقحلا هقَشَحناَو ُةَعاهسلا َتَبَر َت ح قا  
(Q54:1) 
Translation 
choices 
Pickthall: The hour drew near and the moon was split in two. 
 
Yusif Ali: The Hour (of Judgment) is nigh, and the moon is cleft 
asunder. 
 
Daryabadi: The Hour hath drawn nigh, and the moon hath been rent in 
sunder. 
 
 Asad: THE LAST HOUR draws near, and the moon is split asunder! 
 
Al-Hilali Khan: The Hour has drawn near, and the moon has been cleft 
asunder (the people of Makkah requested Prophet Muhammad SAW to 
show them a miracle, so he showed them the splitting of the moon). 
 
 Sahih International: The Hour has come near, and the moon has split [in 
two]. 
 
Abdel Haleem: The Hour draws near; the moon is split in two. 
 
T.B. Irving: The Hour approaches and the Moon is splitting apart!  
 
 Fakhry: The Hour is drawing near and the moon is split asunder.  
 
Emerik 1: The Hour (of Judgment) is near, and the moon has split in half. 
 
Emerik 2: The Hour (of Judgment) is near, and the moon has split in half.  
 
Monotheist: The Hour draws near, and the moon is breached. 
 
El-Essawy: The Hour has drawn near, And the moon has split. 
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Dogma 
reflected in 
translation or 
footnote? 
This ayah shows interesting differences in how translators’ footnotes can 
reflect various views and understandings while the translated ayah text is 
similar. 
  
While Al-Hilali Khan mentions that this ayah reflects a miracle which 
happened at the time of the Prophet time within the text, Sahih 
International provides corresponding information in a footnote. Abdel 
Haleem’s footnote reads: ‘one of the signs of the Day of Judgment. The 
Arabic uses the past tense, as if that day were already here, to help the 
reader/listener imagine how it will be. Some traditional commentators 
hold the view that this describes an actual event at the time of the 
Prophet. It clearly refers to the end of the world, which means that the 
miracle is still to come as a sign and hasn’t happened already. 
 
Asad supports this view too and attempts to provide a scientific 
explanation: ‘While there is no reason to doubt the subjective veracity of 
these reports, it is possible that what actually happened was an unusual 
kind of partial lunar eclipse, which produced an equally unusual optical 
illusion. But whatever the nature of that phenomenon, it is practically 
certain that the above Qur’ān-verse does not refer to it but, rather, to a 
future event: namely, to what will happen when the Last Hour 
approaches’. 
Example 129 
 حمُكِّبَرَب ُتحسََلأ حمَهَسُفنَأ ٰىَلَع حمُهَدَه حشَأَو حمُه َته يَِّرُِ  حمََهروُهَُ  نَم َمَدآ َنَِب نَم َكَُّبر َذَخَأ ِح َإَو   ۖ  ٰىَل َب اوُلَاق  َان حدَهَش  
   ُك اهنَإ َةَماَيَقحلا َم حو َي اوُلوُق َت نَأ َيَلَفاَغ اَذ َٰه حنَع اهن      
(Q7:172)    
Translation 
choices 
Pickthall: And (remember) when thy Lord brought forth from the 
Children of Adam, from their loins, their seed, and made them testify of 
themselves, (saying): Am I not your Lord? They said: Yea, verily. We 
testify. (That was) lest you should say at the Day of Resurrection: Of this 
we were unaware. 
 
Yusif Ali: When thy Lord drew forth from the Children of Adam -  from 
their loins - their descendants, and made them testify concerning 
themselves, (saying): "Am I not your Lord (who cherishes and sustains 
you)?"- They said: "Yea! We do testify!" (This), lest ye should say on the 
Day of Judgment: "Of this we were never mindful" 
 
Daryabadi: And recall when thy Lord brought forth from the children of 
Adam their posterity from their backs, and made them testify as to 
themselves saying: am I not your lord? They said: Yea! we testify. That 
was lest you should say on the Day of Resurrection: verily of this we have 
been unaware.  
 
 Asad: AND WHENEVER thy Sustainer brings forth their offspring from 
the loins of the children of Adam, He [thus] calls upon them to bear 
witness about themselves: "Am I not your Sustainer?" - to which they 
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answer: "Yea, indeed, we do bear witness thereto!" [Of this We remind 
you,] lest you say on the Day of Resurrection, "Verily, we were unaware 
of this". 
 
Al-Hilali Khan: And (remember) when your Lord brought forth from the 
Children of Adam, from their loins, their seed (or from Adams loin his 
offspring) and made them testify as to themselves (saying): "Am I not 
your Lord?" They said: "Yes! We testify," lest you should say on the Day 
of Resurrection: "Verily, we have been unaware of this." 
 
 Sahih International: And [mention] when your Lord took from the 
children of Adam - from their loins - their descendants and made them 
testify of themselves, [saying to them], "Am I not your Lord?" They said, 
"Yes, we have testified." [This] - lest you should say on the day of 
Resurrection, "Indeed, we were of this unaware." 
 
Abdel Haleem: [Prophet], when your Lord took out the offspring from the 
loins of the Children of Adam and made them bear witness about 
themselves, He said, ‘Am I not your Lord?’ and they replied, ‘Yes, we 
bear witness.’ So you cannot say on the Day of Resurrection, ‘We were 
not aware of this,’ 
 
T.B. Irving: When your Lord took their offspring from the Children of 
Adam's loins, and made them bear witness about themselves: 'Am I not 
your Lord?"; they said: 'Of course, we testify to it!" lest you (all) might 
say on Resurrection Day: "We were unaware of this;"  
 
 Fakhry: And [remember] when your Lord brought forth from the loins of 
the Children of Adam their posterity and made them testify against 
themselves.[He said]: ‘Am I not your Lord?’ They said: ‘Yes, we testify.’ 
[This] lest you should say on the Day of Resurrection: ‘We were in fact 
unaware of this’. 
 
Emerik 1: When your Lord brings offspring from out of the loins of the 
children of Adam, He makes them (first) bear witness about themselves 
by asking them, ‘Am I not your Lord?’ They say, ‘Of course, and we are 
a witness to that!’  (We do that) so you won’t be able to say on the Day of 
Assembly, ‘We had no clue about any of this,’  
 
Emerik 2: When your Lord brings offspring from out of the loins of the 
children of Adam, He makes them (first) bear witness about themselves 
by asking them, ‘Am I not your lord?’ They say, ‘Of course, and we are a 
witness to that!’ (We do that) so you won’t be able to say on the day of 
Assembly, ‘We had no clue about any of this’. 
 
Monotheist: And your Lord took for the children of Adam from their 
backs, their progeny; and He made them witness over themselves: ‘Am I 
not your Lord?’ They said: ‘Yes, we bear witness.’ Thus you cannot say 
on the Day of Resurrection that you were unaware of this 
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El-Essawy: And when Your Lord took (for witnesses), From the loins, Of 
the children of Adam, Their seeds, And made them bear witnesses upon 
themselves, And He said to them, Am I not Your Lord! And they (the 
seeds of Adam) said, Yes! We bear witness to that! And The Lord said, 
(Remember that) Lest you say on the day of resurrection, That you were 
unaware of that (fact). 
Dogma 
reflected in 
translation 
or footnote? 
Interestingly, the translations of this ayah were literal and followed the 
dominant opinion and interpretation of the ayah, which is according to 
Ali: that ‘each individual in the posterity of Adam had a separate 
existence from the time of Adam, and a Covenant was taken from all of 
them, which is binding accordingly on each individual. The words in the 
text refer to the descendants of the Children of Adam, i.e., to all 
humanity, born or unborn, without any limit of time. Adam's seed carries 
on the existence of Adam and succeeds to his spiritual heritage. Humanity 
has been given by Allah certain powers and faculties, whose possession 
creates on our side special spiritual obligations which we must faithfully 
discharge. These obligations may from a legal point of view be 
considered as arising from implied Covenants. In the preceding verse (vii. 
171) a reference was made to the implied Covenant of the Jewish nation. 
Now we consider the implied Covenant of the whole of humanity, for the 
Holy Prophet's mission was world-wide’.  
 
Avoiding other interpretations of the ayah was a good choice on the part 
of all translators since the other interpretation mentioned is that at the 
mentioned occasion Allah will chose those who will go to heavens or 
hellfire after the Day of Judgment. 
Example 130 
 يَذهلا َوُهَو ُّم اًّبَح ُهحنَم ُجَرح ُّنُّ اًرَلَخ ُهحنَم اَن حجَر حخََأف  ء حيَش ِّلُك َتاَب َن َهَب اَن حجَر حخََأف ًءاَم َءاَمهسلا َنَم َلَزنَأ ٌةََيناَد ٌناَو ح نَق اَهَعحَلط نَم َل حخهنلا َنَمَو اًبَكاَر َت
 اًهَبَت حشَُم َناهمُّرلاَو َنوُتح يهزلاَو  باَنحعَأ حنِّم  تاهنَجَو  َهباَشََتُم َر ح يَغَو   ۖ  َهَعحن َيَو ََر حثََأ اَِ َإ ََهَرَثَ َٰلَإ اوُرُظنا   ۖ  َِ  ي  هنَإ َنوُنَم حؤ ُي 
 م حوَقَِّل  تَايَلْ حمُكَل   
(Q6:99) 
Translation 
choices 
Pickthall: He it is Who sends down water from the sky, and therewith 
We bring out buds of every kind; We bring out the green blade from 
which We bring out the thick-clustered grain; and from the date-palm, 
from the pollen of it, spring pendant bunches; and (We bring out) 
gardens of grapes, and the olive and the pomegranate, alike and unlike. 
Look upon the fruit of them, when they bear fruit, and upon its ripening. 
In this verily are signs for a people who believe. 
 
Yusif Ali: It is He Who sendeth down rain from the skies: with it We 
produce vegetation of all kinds: from some We produce green (crops), 
out of which We produce grain, heaped up (at harvest); out of the date-
palm and its sheaths (or spathes) (come) clusters of dates hanging low 
and near: and (then there are) gardens of grapes, and olives, and 
pomegranates, each similar (in kind) yet different (in variety): when 
they begin to bear fruit, feast your eyes with the fruit and the ripeness 
thereof. Behold! in these things there are signs for people who believe. 
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Daryabadi: It is He who sent down water from the heaven and We have 
thereby brought forth growth of every kind, and out of it We have 
brought forth green stalks from which We produce close-growing seed-
grain. And from the date-stone: from the spathe thereof come forth 
clusters of dates low-hanging; and gardens of grapes, and the olive, and 
the pomegranate, like unto one another and unlike. Look at the fruit 
thereof when it fruits and the reforming thereof. Verily in them are signs 
for a people who believe. 
 
 Asad: He it is who has caused waters to come down from the sky; and 
by this means have We brought forth all living growth, and out of this 
have We brought forth verdure. Out of this do We bring forth close-
growing grain; and out of the spathe of the palm tree, dates in thick 
clusters; and gardens of vines, and the olive tree, and the pomegranate: 
[all] so alike, and yet so different! Behold their fruit when it comes to 
fruition and ripens! Verily, in all this there are messages indeed for 
people who will believe! 
 
Al-Hilali Khan: It is He Who sends down water (rain) from the sky, and 
with it We bring forth vegetation of all kinds, and out of it We bring 
forth green stalks, from which We bring forth thick clustered grain. And 
out of the date-palm and its spathe come forth clusters of dates hanging 
low and near, and gardens of grapes, olives and pomegranates, each 
similar (in kind) yet different (in variety and taste). Look at their fruits 
when they begin to bear, and the ripeness thereof. Verily! In these things 
there are signs for people who believe. 
 
 Sahih International: And it is He who sends down rain from the sky, 
and We produce thereby the growth of all things. We produce from it 
greenery from which We produce grains arranged in layers. And from 
the palm trees - of its emerging fruit are clusters hanging low. And [We 
produce] gardens of grapevines and olives and pomegranates, similar 
yet varied. Look at [each of] its fruit when it yields and [at] its ripening. 
Indeed in that are signs for a people who believe. 
 
Abdel Haleem: It is He who sends down water from the sky. With it We 
produce the shoots of each plant, then bring greenery from it, and from 
that We bring out grains, one riding on the other in close-packed rows. 
From the date palm come clusters of low-hanging dates, and there are 
gardens of vines, olives, and pomegranates, alike yet different. Watch 
their fruits as they grow and ripen! In all this there are signs for those 
who would believe. 
 
T.B. Irving:  It is He Who sends down water from the sky. Thus We 
bring forth plants of every type with it; We produce green vegetation 
from it. We produce grain from it piled tight packed on one another, and 
from the datepalm, clusters close at hand produced from its pollen, as 
well as orchards full of grapes, olives and pomegranates, which are so 
similar and yet dissimilar. Look at their fruit as He causes it to grow and 
ripen. 
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 Fakhry: And it is He who sends down water from the sky. With it We 
bring forth all kinds of vegetation. From it We bring forth greenery, and 
clustered rain; and from the date-palm shoots come clusters of dates 
within reach. And [We bring forth] gardens of grapes, olives and 
pomegranates alike and unlike. Behold their fruits, when bear fruit and 
their ripening, surely there are signs in that for a people who believe. 
 
Emerik 1: He’s the One Who sends down water from the sky and uses it 
to produce plants of every kind.        From them, We grow lush green 
vegetation bringing forth grain piled high.  From date palms, clusters of 
dates hang within easy reach, and there are vineyards of grapes and 
olives and pomegranates, as well!  (They’re all) similar (in form) but 
different (in variety), and when they start to bear fruit - just look at their 
fruit when they ripen!  In all these things are signs for people who 
believe.  
 
Emerik 2: He’s the one who sends down water from the sky and uses it 
to produce plants of every kind. From them, We grow lush green 
vegetation bringing forth grain piled high. 
From date palms, clusters of dates hang within easy reach, and there are 
vineyards of grapes and olives and pomegranates, as well! 
(they’re all) similar (in form) but different (in variety), and when they 
start to bear fruit – just look at their fruit when they ripen! In all these 
things are signs for people who believe. 
 
Monotheist: And He is the One who sent down water from the heaven, 
and We brought out with it plants of every kind. We brought out from it 
the green, from which We bring out multiple seeds; and what is from the 
palm trees, from its sheaths hanging low and near; and gardens of grapes 
and olives and pomegranates, similar and not similar. Look at its fruit 
when it blossoms and its ripeness. In this are signs for a people who 
believe. 
 
El-Essawy: And it is He, Who sends down rain from the sky, And with 
it, He brings about all kinds of plants, That We made bloom, And out of 
their bloom, We brought out (for you) assembled grains! And We 
created for you palm trees, And out of them, hangs, Bunches of date, 
And We created for you, orchards, Of olives and grapes and 
pomegranates; Some (of them) are similar, And some are dissimilar! 
Observe then their fruits as they appear, And observe how they ripen, 
For, in that, there are signs for those who believe! 
Dogma 
reflected in 
translation or 
footnote? 
While all translators rendered the ayah literally in the TT, Ali added a 
footnote to explain the symbolism of the ayah as follows:  
‘Our allegory now brings us to maturity, the fruit, the harvest, the 
vintage. Through the seed we came up from nothingness to life; we 
lived our daily life of rest and work and passed the mile-stones of time; 
we had the spiritual experience of traversing through vast spaces in the 
spiritual world, guiding our course through the star of Faith; we grew; 
and now for the harvest or the vintage! How satisfied the grower must 
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be when the golden grain is harvested in heaps or in vintage gathered! 
So will man if he has produced the fruits of Faith! Each fruit - whether it 
is grapes, or olives, or pomegranates -looks alike in its species, and yet 
each variety may be different in flavour, consistency, shape, size, 
colour, juice or oil contents, proportion of seed to fruit, etc. In each 
variety, individuals may be different and yet equally valuable! And so 
we finish this wonderful allegory. Search through the world's literature, 
and see if you can find another such song or hymn, so fruity in its 
literary flavour, so profound in its spiritual meaning! (notes, 925-927). 
 
Studying this footnote I think the main message was that ‘In each 
variety, individuals may be different and yet equally valuable!’ where 
Ali used the ayah to reflect on human life. Mentioning his personal 
opinion within the footnote might make the render think it is part of the 
ayah’s exegesis and not the translator’s personal opinion. 
Example 131 
 َهَداَبَع َق حو َف ُرَهاَقحلا َوُهَو  ۖ  ُهَو اَنُلُسُر ُهحته فَو َت ُت حوَمحلا ُمَُكدَحَأ َءاَج اَِ َإ ٰهتََّح ًةَظَفَح حمُكحيَلَع ُلَسحر ُيَو َنوُطَِّرَف ُي َلَّ حم    
(Q6:61) 
Translation 
choices 
Pickthall: He is the Omnipotent over His slaves. He sends guardians over 
you until, when death comes to one of you, Our messengers receive him, 
and they neglect not. 
 
Yusif Ali: He is the irresistible, (watching) from above over His 
worshippers, and He sets guardians over you. At length, when death 
approaches one of you, Our angels take his soul, and they never fail in their 
duty. 
 
Daryabadi: And He is the supreme over His creatures, and He sends 
guardians over you until when death comes to one of you Our messengers 
take his soul, and they fail not. 
 
Asad: And He alone holds sway over His servants. And He sends forth 
heavenly forces to watch over you until, when death approaches any of you, 
Our messengers cause him to die: and they do not overlook [anyone]. 
 
Al-Hilali Khan: He is the Irresistible, (Supreme) over His slaves, and He 
sends guardians (angels guarding and writing all of one’s good and bad 
deeds) over you, until when death approaches one of you, Our Messengers 
(angel of death and his assistants) take his soul, and they never neglect their 
duty. 
 
 Sahih International: And He is the subjugator over His servants, and He 
sends over you guardian-angels until, when death comes to one of you, Our 
messengers [i.e., angels of death] take him, and they do not fail [in their 
duties]. 
 
Abdel Haleem: He is the Supreme Master over His subjects. He sends out 
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recorders to watch over you until, when death overtakes any of you, those 
sent by Us take his soul- they never fail in their duty. 
 
T.B. Irving: He is the Irresistible, [reigns Supreme] Above His servants! He 
sends guardians [to watch] over you so that whenever death comes for one 
of you, Our messengers will gather him in.  
 
Fakhry: He is the supreme Ruler over His servants, and He sends guardians 
to watch over you, so that when death overtakes anyone of you, Our 
messengers carry him off; and they do not fail [to perform their duty]. 
 
Emerik 1: He’s the Irresistible, towering high over His servants!  He’s 
appointed guardians to watch over you even until the time when death 
comes upon one of you.  Our messenger (angels) take each individual soul, 
and they never fail in their task.    
  
Emerik 2: He’s the Irresistable, towering high over His servants! He’s 
appointed guardians to watch over you even until the time when death 
comes upon one of you.  
 
Monotheist: And He is the Supreme over His servants, and He sends over 
you guardians. So that when the time of death comes to one of you, Our 
messengers terminate his life, and they do not neglect any. 
 
El-Essawy: He has an overwhelming power, Over all of His servants, And 
it is He, Who sent upon you keepers (Recording angels to record good and 
bad deeds), And they stay with each of you, Till Our messengers (angels of 
death) seize your soul, When death comes upon you, And they (the angels) 
can make no mistakes (in their work)!. 
Dogma 
reflected in 
translation 
or 
footnote? 
All translators rendered the meaning literally, where ة ظ ف  ح refers to angels 
acting as guardians and registering deeds. This was either embedded or 
explained between brackets. Ali added a footnote to explain his opinion that 
it is Allah who guards people and not the angels. His footnote reads as 
follows: 
‘Guardians: most commentators understand this to mean guardian angels. 
The idea of guardianship is expressed in a general term. God watches over 
us and guards us, and provides all kinds of agencies, material, moral, and 
spiritual, to help our growth and development, keep us from harm, and 
bring us nearer to our Destiny’ (Yusuf Ali, note 882). 
6.4.5 Other Ideologies  
This section will primarily discuss issues that are not associated with dogmas but rather the 
individual translator’s view of the subject.  This is a very wide subject but I chose a few 
examples only to explore whether the gender of the translator plays a role in the translation. I 
chose to study ayahs which mention polygamous marriage and differences in inheritance 
based on gender and the Qawāmah. For the first two ayahs I chose three translations by 
264 
 
female translators and compared them to two translations by male translators. The final 
examples included more translation since it has attracted negative attention to Islam. 
Example 132 
 َُبرَو َثَلَُثَو َٰنَح ثَم َءاَسَِّنلا َنِّم مُكَل َبَاط اَم اوُحَكنَاف ًةَدَحاَو َف اوُلَدحع َت هلََّأ حمُت حفَخ حنََإف َعا  
(Q4:3) 
Translation 
choices 
Bakhtair: And if you fear that you will not be equitable with the 
orphans, then marry who seems good to you of the women, by twos, in 
threes or four. But if you fear you will not be just, then one or what your 
right hands possess.  
Sahih International: And if you fear that you will not deal justly with the 
orphan girls, then marry those that please you of [other] women, two or 
three or four. But if you fear that you will not be just, then [marry only] 
one or those right hand possess [i.e. laves].  
Bewley : If you are afraid of not behaving justly towards orphans, then 
marry other permissible women, two, three or four. But if you are afraid 
of not treating them equally, then only one, or those you own as slaves.  
 
Al-Hilali Khan: And if you fear that you shall not be able to deal justly 
with the orphan-girls, then marry (other) women of your choice, two or 
three, or four but if you fear that you shall not be able to deal justly 
(with them), then only one or (the slaves) that your right hands possess.  
Abdel Haleem: If you fear that you will not deal fairly with orphan girls, 
you may marry whichever [other] women seem good to you, two, three, 
or four. If you fear that you cannot be equitable [to them], then marry 
only one, or your slave(s)28 
Monotheist: And if you fear that you cannot be just to the orphans, then 
you may marry those who are agreeable to you of the women: two, and 
three, and four. But if you fear you will not be fair, then only one, or 
whom you maintain by your oaths. 
Dogma 
reflected in 
translation 
or 
footnote? 
No, all translation were literal and without footnotes. 
Example 133 
 َ حي َي َثح ُن حلِا ِّظَح ُلحثَم َرَكهذَلل حمَُكدَلَّحوَأ ي  ُ هلِلّا ُمُكيَصُوي   
(Q4:11) 
                                                          
28  Literally: ‘ what you right hand possesses’ 
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Translation 
choices 
Bakhtair: God enjoins you concerning your children. For the male, the 
like allotment of two females.  
Sahih International: Allah instructs you concerning your children: [i.e. 
their portions of inheritance]: for the male, what is equal to the share of 
two females.  
Bewley: Allah instructs you regarding your children: A male receives the 
same as the share of two females.  
 
Al-Hilali Khan: Allah commands you as regards your children’s 
(inheritance); to the male, a portion equal to that of two females;. 
 
Abdel Haleem: Concerning your children, God commands you that a son 
should have the equivalent share of two daughters.  
Monotheist: God directs you regarding the inheritance of your children: 
‘To the male shall be as that given to two females.’  
 
Dogma 
reflected in 
translation 
or footnote? 
No, all translation were literal and without footnotes. 
Example 134  
  ٰىَلَع حمُهَلحع َب ُ هلِلّا َلهلَف َابِ َءاَسَِّنلا ىَلَع َنوُماهو َق ُلاَجَِّرلا  حمََلَاَوحمَأ حنَم اوُقَفَنأ َابَِو  ٍ حع َب  ٌتاََتنَاق ُتَاَلْاهصلَاف ُهلِلّا َظَفَح َابِ َبحيَِ حلَِّل ٌتَاظَفاَح 
 ي  هنُهوُرُج حهاَو هنُهوُظَعَف هنَُهزوُشَُن َنوُفَاَتَ َت هلَلاَو  هنُهُوَبرحضاَو َعَجاَلَمحلا   ًلَيَبَس هنَهحيَلَع اوُِ ح ب َت َلََف حمُكَنحَعطَأ حنََإف     
(Q4:34) 
Translation 
choices 
Sale: Men shall have the pre-eminence above women, because of those 
advantages wherein God hath caused the one of them to excel the other, 
and for that which they expend of their substance in maintaining their 
wives. The honest women are obedient, careful in the absence of their 
husbands, for that God preserveth them, by committing them to the care 
and protection of the men. But those, whose perverseness ye shall be 
apprehensive of, rebuke; and remove them into separate apartments, and 
chastise them. But if they shall be obedient unto you, seek not an occasion 
of quarrel against them; for God is high and great. 
 
 Rodwell: Men are superior to women on account of the qualities with 
which God hath gifted the one above the other, and on account of the 
outlay they make from their substance for them. Virtuous women are 
obedient, careful, during the husband's absence, because God hath of them 
been careful. But chide those for whose refractoriness ye have cause to 
fear; remove them into beds apart, and scourage them: but if they are 
obedient to you, then seek not occasion against them: verily, God is High, 
Great! 
 
 Palmer: Men stand superior to women in that God hath preferred some of 
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them over others, and in that they expend of their wealth: and the virtuous 
women, devoted, careful (in their husbands') absence, as God has cared for 
them. But those whose perverseness ye fear admonish them and remove 
them into bed-chambers and beat them; but if they submit to you, then do 
not seek a way against them; verily, God is high and great. 
 
 Wherry: Men shall have the pre-eminence above women, because of those 
advantages wherein GOD hath caused the one of them to excel the other, 
and for that which they expend of their substance in maintaining their 
wives. The honest women are obedient, careful in the absence of their 
husbands, for that GOD preserveth them, by committing them to the care 
and protection of the men. But those whose perverseness ye shall be 
apprehensive of, rebuke; and remove them into separate apartments, and 
chastise them. But if they shall be obedient unto you, seek not an occasion 
of quarrel against them: for GOD is high and great. 
 
 Bell: The me are overseers over the women by reason of what Allah hath 
bestowed in bounty upon one more than another, and of the property which 
they have contributed; upright women are therefore submissive guarding 
what is hidden in return for Allah’s guarding (them); those on whose part 
ye fear refractoriness, admonish, avoid in bed, and beat; if they then obey 
you seek, no (further) way against them; verily Allah has become lofty, 
great. But if you fear a breach between the two, set up an arbiter from his 
people and arbiter from her people; if they desire to set the matter right, 
Allah hath become one who knoweth and is well-informed.  
 
 Arberry: Men are the managers of the affairs of women for that God has 
preferred in bounty one of them over another, and for that they have 
expended of their property. Righteous women are therefore obedient, 
guarding the secret for God's guarding. And those you fear may be 
rebellious admonish; banish them to their couches, and beat them. If they 
then obey you, look not for any way against them; God is All-high, All-
great. 
 
Dawood: Men have authority; over women because God has made the one 
superior to the other, and because they spend their wealth to maintain them. 
Good women are obedient. They guard their unseen parts because God has 
guarded them. As for those from whom you fear disobedience, admonish 
them, forsake them in beds [1]29 apart, and beat them. Then if they obey 
you, take no further action against them. Surely God is high, supreme. 
 
M. Z. Khan: Men are appointed guardians over women, because of that in 
respect of which Allah has made some of them excel others, and because 
the men spend of their wealth. So virtuous women are obedient and 
safeguard , with Allah’s help, matters the knowledge of which is shared by 
them with their husbands. Admonish those of them on whose part you 
apprehend disobedience, and leave them alone in their beds and chastise 
them. Then if they obey you, seek no pretext against them. Surely, Allah is 
                                                          
29 Or bedrooms 
267 
 
High, Great. 
 
M. S. Ali: Men are guardians over women because Allah has made some of 
them excel others, and because they (men) spend of their wealth. So 
virtuous women are those who  are obedient, and guard the secrets of their 
husbands with Allah's protection. And as for those on whose part you fear 
disobedience, admonish them and leave them alone in their beds, and 
chastise them. Then if they obey you, seek not a way against them. Surely, 
Allah is High, Great. 
 
M. Ali:  Men are the maintainers of women, because Allah has made some 
of them to excel others and because they spend out of their property; the 
good women are therefore obedient, guarding the unseen as Allah has 
guarded. And (as to) those on whose part you fear desertion, admonish 
them, and leave them alone in the sleeping-places and beat them; then if 
they obey you, seek not a way against them. Surely Allah is ever Exalted, 
Great. FNT 
 
 M. Farid: Men are guardians over women because Allah has made some of 
them excel others, and because men spend on them of their wealth. So 
virtuous women are obedient, and guard the secrets of their husbands with 
Allah's protection. And as for those on whose part you fear disobedience, 
admonish them and keep aways from them in their beds and chastise them. 
Then if they obey you, seek not a way against them. Surly, Allah is High 
and Great. 
 
Khalifa: The men are made responsible for the women, and GOD has 
endowed them with certain qualities, and made them the bread earners. The 
righteous women will cheerfully accept this arrangement, since it is GOD's 
commandment, and honor their husbands during their absence. If you 
experience rebellion from the women, you shall first talk to them, then 
(you may use negative incentives like) deserting them in bed, then you may 
(as a last alternative) beat them. If they obey you, you are not permitted to 
transgress against them. GOD is Most High, Supreme. 
 
Ahmid Ali:  Men have authority over women on account of the qualities 
with which God hath caused the one of them to excel the other and for 
what they spend of their property; therefore the righteous women are 
obedient, guarding the unseen that which God hath guarded; and as to those 
whose perverseness ye fear, admonish them and avoid them in beds and 
beat them; and if they obey you, then seek not a way against them; Verily, 
God is Ever-High, Ever-Great. 
 
 Shakir: Men are the maintainers of women because Allah has made some 
of them to excel others and because they spend out of their property; the 
good women are therefore obedient, guarding the unseen as Allah has 
guarded; and (as to) those on whose part you fear desertion, admonish 
them, and leave them alone in the sleeping-places and beat them; then if 
they obey you, do not seek a way against them; surely Allah is High, Great. 
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 Ali Quli: Men are the managers of women, because of the advantage Allah 
has granted some of them over others, and by virtue of their spending out 
of their wealth. So righteous women are obedient, care-taking in the 
absence [of their husbands] of what Allah has enjoined [them] to guard. As 
for those [wives] whose misconduct you fear, [first] advise them, 
and [if ineffective] keep away from them in the bed, and [as the last resort] 
beat them. Then if they obey you, do not seek any course [of action] 
against them. Indeed Allah is all-exalted, all-great. 
  
Turner: Men are the protectors of their women, for they surpass them in 
strength, intellectual acumen and social skills. A male doctor is better than 
a female doctor, a male labourer better than female labourer, and so on. 
Furthermore, men are the protectors and maintainers of their women, for it 
is the men who must provide dowries and support their women financially 
throughout their married life. Therefore, it is incumbent on righteous 
women that they obey their husbands. And when their husbands are absent 
they must, with god as their aid, strive to protect their reputation and do 
nothing to shame them. As for those women whose righteousness is open 
to question, and whose obedience and loyalty you doubt –whether their 
husbands are present or not – admonish them in the first instance; if their 
obedience continues, refuse to sleep with them; if their disobedience 
continues further, beat them. If they see reason and obey, do not chastise 
them any further. Know without any doubt that God is Most High and 
Greater that anything which can imagined.  
 
Imdad-ul-karam: Men are the guardians of women because Allah has given 
superiority to men over women and because men spend out of their 
property (to maintain them). So good women are obedient and guard 
themselves in the absence of their husbands with Allah’s assistance; and 
(as to) those women on whose part you fear disobedience, admonish them 
and leave them alone in the sleeping places and (if they still do not rectify) 
beat them (lightly); then if they obey you, do not seek a way against them; 
surely Allah is the most High, the Most Great. 
 
Irfan-ul-Qur’ān : Men are guardians of women, because Allah has made 
one superior to the other, and (also) because men spend their wealth (on 
them). So the pious wives are obedient. They guard (their chastity) in the 
absence of their husbands with the protection of Allah. But those women 
whom you fear will disobey and defy, admonish them; and (if they do not 
amend) separate them (from yourselves) in beds; and (if they still do not 
improve) turn away from them, striking a temporary parting. Then if they 
become cooperative with you, do not seek any way against them. Surely, 
Allah is Most High, Most Great. 
 
Ahmed Hulusi: Men are protectors over women. Based on qualities Allah 
manifests from His bounty, some are superior to others; they give from 
their wealth unrequitedly. Righteous women are respectable and obedient 
toward their husbands. They guard their unknown with Allah’s protection 
(they do not unite with other men when alone). Advise your spouses (help 
them to recognize their mistakes), whom you suspect may be disobedient 
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(unable to carry the responsibilities of marriage), (if they resist to 
understand) then forsake them in bed, and if this does not help either then 
strike them (enough to offend them). If they obey you then take no further 
action against them. Indeed, Allah is the Aliy, the Kabir. 
 
Kanzul Iman: Men are in charge over women, because Allah has made one 
of them excel over another, and because men have expended their wealth 
over them, so the virtuous women are submissive, they keep watch in the 
absence of husband as Allah commanded to watch. And as to those women 
whose disobedience you fear, then admonish them and sleep apart from 
them, and beat them (lightly), then if they come under your command, then 
seek not any way of excess against them. Undoubtedly, Allah is Exalted, 
Great. 
 
Pickthall:  Men are in charge of women, because Allah has made the one of 
them to excel the other, and because they spend of their property (for the 
support of women). So good women are the obedient, guarding in secret 
that which Allah hath guarded. As for those from whom you fear rebellion, 
admonish them and banish them to beds apart, and chastise them. Then if 
they obey you, seek not a way against them. Allah is ever High, Exalted, 
Great. 
 
Yusif Ali: Men are the protectors and maintainers of women, because God 
has given the one more (strength) than the other, and because they support 
them from their means. Therefore the righteous women are devoutly 
obedient, and guard in (the husband's) absence what God would have them 
guard. As to those women on whose part ye fear disloyalty and ill-conduct, 
admonish them (first), (Next), refuse to share their beds, (And last) beat 
them (lightly); but if they return to obedience, seek not against them Means 
(of annoyance): For God is Most High, great (above you all). 
 
Daryabadi: Men are overseers over women, by reason of that wherewith 
Allah hath made one of them excel over another, and by reason of that 
which they spend of their riches. So the righteous women are obedient, and 
are watchers in husbands absence by the aid and protection of Allah. And 
those wives whose refractoriness ye fear, exhort them, and avoid them in 
beds, and beat them; but if they obey you, seek not a way against them; 
verily Allah is ever Lofty, Grand. 
 
 Asad: MEN SHALL take full care of women with the bounties which God 
has bestowed more abundantly on the former than on the latter, and with 
what they may spend out of their possessions. And the righteous women 
are the truly devout ones, who guard the intimacy which God has [ordained 
to be] guarded. And as for those women whose ill-will you have reason to 
fear, admonish them [first]; then leave them alone in bed; then beat them; 
and if thereupon they pay you heed, do not seek to harm them. Behold, 
God is indeed most high, great! 
 
Al-Hilali Khan: Men are the protectors and maintainers of women, because 
Allah has made one of them to excel the other, and because they spend (to 
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support them) from their means. Therefore the righteous women are 
devoutly obedient (to Allah and to their husbands), and guard in the 
husbands absence what Allah orders them to guard (e.g. their chastity, their 
husbands property, etc.). As to those women on whose part you see ill-
conduct, admonish them (first), (next), refuse to share their beds, (and last) 
beat them (lightly, if it is useful), but if they return to obedience, seek not 
against them means (of annoyance). Surely, Allah is Ever Most High, Most 
Great. 
 
 Sahih International: Men are in charge of women30 by [right of] what 
Allah has given one over the other and what they spend [for maintenance] 
from their wealth. So righteous women are devoutly obedient, guarding in 
[the husband's] absence what Allah would have them guard31. But those 
[wives] from whom you fear arrogance - [first] advise them; [then if they 
persist], forsake them in bed; and [finally], strike them32. But if they obey 
you [once more], seek no means against them. Indeed, Allah is ever 
Exalted and Grand. 
 
Abdel Haleem: Husbands should take good care of their wives, with [the 
bounties] God has given to some more than others and with what they 
spend out of their own money. Righteous wives are devout and guard what 
God would have them guard in their husbands’ absence. If you fear high-
handedness33 from your wives, remind them [of the teachings of God], then 
ignore them when you go to bed, then hit them. If they obey you, you have 
no right to act against them: God is most high and great. 
 
T.B. Irving: Men are the ones who should support women since God has 
given some persons advantages over others, and because they should spend 
their wealth [on them]. Honorable women are steadfast, guarding the 
Unseen just as God has it guarded.  Admonish those women whose 
surliness you fear, and leave them alone in their beds, and [even] beat them 
[if necessary]. If they obey you, do not seek any way [to proceed] against 
them. God is Sublime, Great.  
 
Fakhry: Men are in charge of women, because Allah has made some of 
them excel the others, and because they spend some of their wealth. Hence 
righteous women are obedient, guarding the unseen which Allah has 
guarded. And those of them that you fear might rebel, admonish them and 
abandon them in their beds and beat them. Should they obey you, do not 
seek a way of harming them; for Allah is sublime and great. 
 
Emerik 1: Men are responsible [149] for the welfare of women since God 
has given some (of you) more wherewithal than others, and because they 
must spend of their wealth (to maintain the family). [150] Therefore, pious 
                                                          
30  [158] this applies primarily to the husband-wife relationship. 
31 [159] i.e. their husbands property and their own chastity. 
32  [160] As a last resort. It is unlawful to strike the face or to cause bodily injury. 
33  B: the verb našaza from which nušūz is derived means to become high, to rise, see also verse 128 where the 
same word is applied to husbands. It applies to situation where one partner assumes superiority to the other and 
behaves accordingly. 
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and devout women safeguard the private matters that God would have them 
safeguard. [151]       As for those (women) from whom you fear aggressive 
defiance, [152] caution them (to piety).  (If they remain unmoved by your 
words), then leave them alone in their beds, and finally, (if they continue in 
their aggressive defiance), then separate from them.  [153]  However, if 
they accede to you (by abandoning their aggressively defiant behavior), 
then you have no (legitimate) grounds to act against them (any further), and 
God is full of knowledge and greatness.  
 
Emerik 2:  Men are responsible for the welfare of women since Allah has 
given some (of you) more wherewithal then others, and because they must 
spend of their wealth (to maintain the family). So mindful and devout 
women safeguarding the private matters that Allah would have them 
safeguard. As for these (women) from whom you fear aggressive defiance, 
caution them (to piety). (if they remain unmoved by your words), then 
leave them alone in their aggressive defiance), then separate from them. 
However, if they give in to you (by abandoning their aggressive and defiant 
behaviour), then you have no (legitimate) grounds to act against them (any 
further), and Allah is full of knowledge and greatness. 
 
Monotheist: The men are to support the women with what God has 
bestowed upon them over one another and for what they spend of their 
money. The upright females are dutiful; keeping private the personal 
matters for what God keeps watch over. As for those females from whom 
you fear desertion, then you shall advise them, and abandon them in the 
bedchamber, and separate from them. If they respond to you, then do not 
seek a way over them; God is Most High, Great. 
 
El-Essawy: It is the duty of men to support women, With what Allah 
favoured some of them above the others, And with the funds that they 
would spend. And pious women should be obedient, And they should 
guard (in their husband's absence) What Allah commanded must be 
guarded. And as for those (of your wives) who are wayward, And you fear 
the consequences of their Waywardness, (First) Counsel them, And (if they 
do not stop) reject them (sexually) in bed, And (if they still do not stop), 
tap them! But if they obey you, Then, transgress not against them in any 
way, For, truly, Allah is Supreme and Majestic! 
 
Bakhtair: Men are supporters of wives because God gave some of them an 
advantage over others and because they spent of their wealth. So the 
females, ones in accord with morality are the females, ones who are 
morally obligated and the females, ones who guard the unseen of what God 
kept safe. And those females whose resistance you fear, then admonish 
them (f) and abandon them (f) in their sleeping places and go away from 
them (f). Then if they (f) obeyed you, then look not for any way against 
them (f). Truly, God had been Lofty, Great. 
Bewley: Men have charge of women because Allah has preferred the one 
above the other and because they spend their wealth on them. Right-acting 
women are obedient, safeguarding their husbands´ interests in their absence 
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as Allah has guarded them. If there are women whose disobedience you 
fear, you may admonish them, refuse to sleep with them, and then beat 
them. But if they obey you, do not look for a way to punish them. Allah is 
All-High, Most Great. 
The surveyed translations of the ayah and the attached footnotes reflected different 
understandings between translators. The majority translated the ayah literally, with varied 
translation choices for the words: only Bakhtair had omitted the word altogether as follows: 
Word  هنُهُوَبرحضاَو    َلهلَف  َنوُماهو َق 
Translation 
choices 
1. Chastise 
2. Scourage 
3. Beat 
4. Striking 
5. Strike 
6. Hit 
7. Tap  
8. Go away from 
(Bakhtair) 
 
1. Advantages..excel 
2. the qualities….gifted 
3. preferred…wealth 
4. advanteges…excel 
5. bounty… one more than 
another 
6. superior to  
7. endowed them with 
certain qualities and 
made them the bread 
earners. 
pre-eminence 
superior 
overseers 
managers 
have authority 
guardians 
maintainers 
made responsible 
protectors 
incharge over 
take full care 
in charge 
take good care 
support 
responsible 
 
Exploring the footnotes, it ranged from few words to extensive explanations holding different 
views of the text itself. For instance, Wherry (2002) says that ‘The ground of the 
preeminence of man over woman is here said to be man's natural superiority over woman. 
Women are an inferior class of human beings’. He also added that ‘the difference between the 
home-life of the Christian and that of the Muslim cannot be more clearly indicated than by a 
comparison of this verse with Gen. ii. 24, Eph. v.28’34 
Sales explained the ayah then added: ‘By this passage the Muhammadans are, in plain terms, 
allowed to beat their wives in case of stubborn disobedience; but not in a violent or dangerous 
manner.’ (Sale: 93). This can be considered as personal judgment but since it is attached to 
the translation then it would play a role in shaping the reader idea and understanding of the 
                                                          
34 In this same way, husbands ought to love their wives as their own bodies. He who loves his wife 
loves himself. 
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ayah meaning. Khalifa also added his view that God prohibits wife-beating by using the best 
psychological approach. God provides alternatives to wife-beating: reasoning with her first, 
then employing certain negative incentives. He explains that any interpretation of the verses 
of this sura must be in favour of women. This sura's theme is ‘protection of women’. 
Daryabadi listed 15 short notes to explain the ayah, stating that women in different cultures 
were beaten and justifying it should be the last choice. 
Abdel Haleem specified that ḍarb is a single slap, as is clear from the circumstances of 
revelation of this verse. Emerik added an extensive note to the adult’s translation, and kept 
translation to the minimum in the children’s copy. Explaining what qwāmah means and 
explaining that women shall be safeguarded by men. 
Other translators such as Muhammad Ali and Malik Farid were in the view that qwāmah 
means in charge of, maintainer and protector of women which was reflected on the 
translation footnote. Imdad-ul-karam also states that men and women are equal and both are 
considered as the magnum opus of Allah’s creations. The Qur’ān has ordered man to fulfil the 
rights of women. And women are obliged to fulfil the rights of the man. In domestic affairs 
however, the man has authority over the women. 
The differences of opinions and understanding between translators was reflected on the 
footnotes, for this particular ayah it showed that the first group translators tends to criticize, 
while the other two groups tend to justify and explain the ayah. 
Surveying previous examples from the mainstream Muslim group, it was clear that in many 
cases the translator reflected his understanding and dogma into the translation itself or to the 
attached footnote. It also showed that even mainstream Muslims, where their dogma was the 
core of compression, displayed traces of the translator’s own understanding reflected in the 
footnotes of the text. 
6.5 Discussion  
This chapter provided an evaluation of selected ayah translations, with a view to observing a 
possible influence of the translator’s dogmatic approach. All translations might contain errors 
of various degrees of seriousness but the translation analysis showed clear evidence of 
translators’ influences in a way that is beyond wrong word choice or a matter of following a 
certain translation strategy. 
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Every translation shall be faithful to the message of the source text; this is a moral obligation 
for the translator to insure the fidelity of the translation despite their personal ideology or 
dogma. The discussion of the chosen examples shows different results between the same 
dogmatic group, and between one dogmatic group compared to another. It is clear that some 
results challenge the typical view of less faithfulness from non-Muslim translators, since 
traces of dogma appeared in translation from all dogmatic groups: Muslims, quasi-Muslim 
and non-Muslims. 
The chosen examples for this research analysis studied the linguistic problems that face 
translators, followed by translation problems with dogmatic reference where qirā’āt and 
Allah’s names and attributes were discussed. Finally, examples were discussed based on the 
dogmatic approach of its translators. 
The results show that all translations have strengths and weaknesses in their linguistic choices 
and this was not limited to certain groups of translators. They also show that qirā’āt have an 
influence on Qur’ān translation, though the resulting translation is still considered accurate. 
Later examples based on dogmatic groups showed an influence from the Qur’ān translator’s 
dogma over their translations but at various levels and across all dogmatic groups. These 
influences were commonly apparent in footnotes. 
6.6 Conclusion 
The comparative-contrastive analysis of selected examples aimed to fulfil the second part of 
the suggested TQA model, looking into whether a particular translation provides the closest 
semantic and pragmatic equivalent for the Qur’ān's words and expressions besides conveying 
the authentic mainstream meaning. Therefore, an adequate Qur’ān translation would have the 
benefit of semantic and pragmatic equivalence, besides authenticity and faithfulness to the 
original. Nevertheless, the analysis of the translations in the last two chapters draws attention 
to the implications of footnotes, since these play a significant role in diverting the reader’s 
attention and understanding of the ayah, especially when the translator supports his view with 
hadiths, etc., where the normal reader can not judge the authenticity of the hadith; besides 
which, different Muslims dogmas use different hadith references; thus, the third point of the 
translation quality assessment model  regarding the meaning shall be modified to include the 
meaning within the text and footnote. 
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The results of the translation analysis draw a picture of the possible confusion that would face 
someone who simply wants to explore the Qur’ān: the differences between translations which 
are influenced by the translator’s dogma underline the necessity of a translation quality 
assessment model which can provide guidelines on how to evaluate different translations. 
This will have a limited impact on the believers in certain dogmas, who are following their 
dogma in the first place because they believe that this dogma is based on Qur’ān itself. Thus, 
evaluating Qur’ān translations is more beneficial for people who want to study Islam, because 
it gives them an initial review of the translation so they can make their choices based on 
knowledge from systemic reviews with clear criteria rather than random guessing and 
propagandastic judgments besides giving the right credit to accurate traslatins regardless off 
the transloter dogmatic backgrounds.  
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 َع  م حو َق ُنآَنَش حمُكهنََمرحَيَ َلََّو َط حسَقحلَاب ءاَدَهُش ََِّلِلّ َيَماهو َق حاُونوُك حاوُنَمآ َنيَذهلا اَهُّ َيأ َاي َوحقه تَلل ُبَر ح قَأ َوُه حاوُلَدحعا حاوُلَدحع َت هلََّأ ىَل 
 ُقه تاَو َنوُلَمحع َت َابِ ٌيَْبَخ َِّلِلّا هنَإ َ ِّلِلّا حاو  
You who believe, be steadfast in your devotion to God and bear witness impartially: do not 
let hatred of others lead you away from justice, but adhere to justice, for that is closer to 
awareness of God. Be mindful of God: God is well aware of all that you do. 
(Q5:8) 
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Conclusion and Recommendations 
This study has discussed selected linguistic and theological issues found in English 
translations of the Qur’ān. It has explored the characteristics and shortcomings of chosen 
English Qur’ān translations in light of modern translation theories, with the aim of 
understanding the role of the translator’s dogma and exploring whether it is reflected in their 
translations or not. The study has offered a critical assessment and insight into half of the 
English Qur’ān translations available, considering translators from different dogmatic 
backgrounds including: Christians, Jews, Orientalists, Ahmadis, Shi'is, Submitters, Sufis and 
Sunnis.  
This interdisciplinary work, bringing together the two fields of Qur’ānic studies and 
translation studies, represents valuable original research. The complexity of the topic and the 
sensitivity of the studied text bring to the field of discussion a number of related issues that 
need to be discussed from the two disciplines' points of view. 
The first chapter provided a brief historical account of English Qur’ān translations, done by 
Muslim and non-Muslim translators. It lay down some essential foundation-work for the 
reader, by providing a general background to the subsequent sections, besides revealing the 
importance of the topic and clarifying Muslim scholars’ views regarding the translatability of 
the Qur’ān. The chapter provided an initial evaluative survey of the chosen English 
translations of the Qur’ān based on how the translators present their work. The chapter 
included a discussion of the differences between each non-mainstream dogma and 
mainstream Muslims, which later on were used as criteria for selecting the verses for the 
study.  
Working on this chapter showed the lack of a database for Qur’ānic studies research based on 
a place or a network where previous research in Qur’ānic studies is presented so new research 
can build on it to progress in the field. This is particularly important since lots of research 
discusses Qur’ān and Qur’ān translation under different disciplines; and it would increase the 
effectiveness and impact of new research if it could benefit from previous work in the field in 
addition to what is available in national libraries or national university depositories which is 
very little compared to the number of studies that could be available internationally. 
The second chapter aimed to investigate the principles and problems of translating the Qur’ān 
into English. It discussed the notion of equivalence from a translation studies point of view, 
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followed by a review of translation quality assessment approaches. This laid down the 
essential foundations for suggesting a translation quality assessment model that can be used 
to evaluate Qur’ān translations based on the specific nature of the problem being investigated, 
i.e what type of equivalence is most suitable for Qur’ān translations that need to be accurate 
and stylistically appealing so they can be widely accepted by Muslims.  
The findings of studying the aforementioned translations in chapter one beside the review of 
translation quality assessment approaches in chapter two led to the development of a 
suggestive evaluative model that sheds light on the main parameters that shall be used to 
examine the quality of Qur’ān translations. Applying a clearly defined model as a guideline 
for this research accelerated the evaluation, besides giving a systematic and constructive 
approach to the main issue. 
This model can be used to widen the horizon of translation quality assessment for other 
English translations of the Qur’ān, and will assist in drawing up a similar model for assessing 
Qur’ān translations in different languages since all Qur’ān translations share the same source 
text. This was an attempt to avoid further misinterpretation of the word of the Qur’ān. Beside 
this, it recommended how to improve translation standards and the translator’s competence. 
The third chapter discussed the first parameter suggested in the translation quality assessment 
model, by means of a close analysis of Qur’ānic language features and also the various 
problematic elements pertaining to the translation of the Qur’ān in terms of its form, structure 
and meaning. Figures of speech and other rhetorical features produce a powerful effect in the 
presentation of the text, which comprises an effective delivery of the total message. The loss 
of the effect of these features becomes even more serious when translating a very highly 
eloquent and authoritative text like the Qur’ān. The level of untranslatability indicated from 
studying some of the examples which contain Qur’ānic features, shows that translation did 
not capture the depth of meaning inherent in the Arabic to a satisfactory level in many ayahs. 
Besides the linguistic features, this chapter also discussed the notion of the Qur’ān's 
inimitability, which can be referred to in many cases as the reason why no Qur’ān translation 
could do justice to the original text. 
The fourth chapter discussed the second parameter suggested in the translation quality 
assessment model, shedding light on the exegetical and theological aspects of Qur’ānic 
discourse and clarifying the relation between Qur’ānic exegesis and Qur’ān translations. 
Qur’ān translations have two main links to Qur’ānic exegesis. The first is when the translator 
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studies Qur’ānic exegesis in order to understand the text, and therefore might be influenced 
by the exegetes' opinion on a particular matter and translate certain ayahs based on this 
opinion. The second is that Qur’ān translations are a form of exegesis themselves and will 
influence their reader and direct their understanding of the text.  
Thus, the chapter discussed the exegetical approaches of the various dogmas to which the 
translators adhere, clarifying what is acceptable to the mainstream and what is not. This 
reveals a theological phenomenon since different Islamic dogmas have different exegeses and 
a translator might be influenced by the chosen exegeses. This discussion widens our view of 
the role of the translators' understanding of the language elements in determining not only his 
translation but also the meanings that are indicated to recipients by constraining them to view 
relations in one particular way that suits the translator’s dogma rather than other possibilities. 
This is essential for the further exploration of whether these sects’ beliefs are reflected in 
their translations or not, which is analysed in the subsequent chapter. 
The fifth chapter applied the assumptions and principles mapped out in the previous chapters 
to the selected examples. Linguistic and theological issues were examined with reference to 
the translator’s dogma. The chapter provided a comparison between these translations in 
order to shed light on applications and implications of the translator’s dogma for the 
translated text. 
The chapter analysis for the selected ayahs fell under three main categories: problematic 
linguistic issues, problematic linguistic issues with dogmatic influence, and dogmatic and 
theological issues. This analysis helped in answering the main research questions, in terms of 
linguistic issues: despite the fact that translations cannot render the original’s eloquence, 
many translations succeeded in delivering an accurate meaning. Regarding another question, 
whether the translators' dogmatic views influenced their translations, it was evident that they 
did but at various levels and across all dogmatic groups, so this cannot be ascribed to one 
group other than another. These influences were in translation introductions, within the 
translated text and in footnotes. 
I find that the dogmatic influence which is focused on the translation introduction is less 
harmful since it is more obvious to the reader; also in the majority of cases it did not mean 
less faithful translations. Adding notes and explanations within the text can distract the 
reader’s attention and blend what is essentially in the ST and what the translator has added 
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even if it is in brackets. The third choice was added footnotes, which can be short and used in 
vital areas only, or can be extensive. The analysis showed that the majority of the translators’ 
dogmatic influence was in extensive footnotes. 
It is hoped that this study will contribute significantly to the field of translating the Qur’ān 
from Arabic to English via the attempt to offer a critical assessment and insight into some 
English Qur’ān translations. The study of the aforementioned translations assisted in 
developing a number of suggestions and recommendations to address the thesis’ focal point 
in order to avoid further misinterpretation of the word of the Qur’ān.   
First: Establishing a major centre in the West that will be concerned with the Qur’ān and the 
matter of Qur’ān translations in the West. 
This centre can play a vital role by: 
1. Conducting a systemic review of Qur’ān translations in different languages. The 
suggested evaluative model can be applied to evaluate Qur’ān translations for many 
languages, as the source text for all translations is the Qur’ān in Arabic. Also it is a flexible 
model open to further additions from future research. 
2. Recommending, as a result, the most accurate translations and making them known to 
the public, who may otherwise assume that all Qur’ān translations are accurate. 
3. Producing a bibliography of Qur’ān translations with reference to the dogmatic 
approach of the translator. This bibliography and accompanying evaluation can be distributed 
to mosques and libraries where many translations are provided, as this will give the potential 
reader of the Qur’ān translation a fair chance to recognise the orientation of a particular 
translation. 
4. Approaching Western non-Muslims in a way that they can understand, especially 
regarding sensitive topics like Jihad, women’s rights in Islam and Qur’ānic inimitability. 
5. Increasing the qualifications of the translator of the meaning of the Qur’ān. 
Translating the Qur’ān is a lengthy task which may take many years and thus, providing 
sponsorships for Qur’ān translation which is conditioned by specific training may help to 
improve the quality of translation. Besides providing a very good knowledge of Arabic and 
considerable experience in translation, technical training may include comprehensive courses 
in: Qur’ān sciences such as the history of the revelation of the Qur’ān Asbāb an-Nozūl, 
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Jewish anecdotes Isrā’īliyyāt and the individual modes of reading the Qirā’āt, besides hadith 
and pioneering exegeses of the Qur’ān, 
6. Ensuring that translators are faithful in their translation, respecting Islamic principles. 
The translator must be aware in advance of problematic translation issues, such as the 
translation of al-Mutašābihāt, and should consult major exegetical sources before translating 
and not rely on his/her speculative opinions. 
7. Suggesting, given that most translations are produced by one translator alone, that 
future translations are done by a group of translators, including translators for whom the 
target language is their mother tongue even if they are not Muslims, because they will have a 
better knowledge of the language and also be aware of the culture of its native speakers.   
 
Second: Developing a database for Qur’ānic research, so that researchers can benefit from 
previous research and improve upon this. 
 
Third: Directing the right effort in the right direction, i.e. encouraging English publications 
in the field of English Qur’ān translation, and French publications in the field of French 
Qur’ān translation, as publishing in the target language will benefit the target language reader 
more than publishing the same content in Arabic.  
 
Fourth: Establishing undergraduate and postgraduate modules for both Islamic Studies and 
Translation Studies’ students regarding Qur’ān translations, to enable them to cooperate on a 
solid basis of shared knowledge, in order to critically evaluate and improve Qur’ān 
translations.  
Fifth: Encouraging further interdisciplinary research in the field of Qur’ān translation, 
implying a sociological dimension such as exploring what other forms of media are used by 
readers of Qur’ān translation, or what the possible role of different Qur’ān translation is in 
relation to the diversity of Muslim communities in the West or how Muslim children in 
Britain read and understand the Qur’ān today. 
In the next few months, I will be working on creating a website that can be an open source 
project, where the detailed criteria of assessment beside the dogmatic differences used in the 
analysis will be provided, so it can be used by researchers who want to evaluate the 
remaining English Qur’ān translations or Qur’ān translations in other languages, an 
illustration of the propsed website idea is in the appencies. 
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